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PREFACE. 



Noxfc to Manu’s Institutes of Saercd Law, tho Smriti of Yåjfiavalkya is thø 
most important. It contains lOlOslokas or stanzas ; and is divided intothreo Adh- 
yityas or books, namoly Åchåra or ecclesiastical and moral code : Vyavahåra or the 
civil law and Pråyascliitta (Ponance) or tho penal code, Each part Or Adhyåya 
contains the following number of stanzas : — 

The Achåra ... ... ... ... ... 868 stanzas. 

The Vyavahåra ... — ... ... 307 „ 

The Pråyaschitta ... ... ... ... 335 „ 

The whole of Åchåra is divided into 13 chapters thus 



Chaptor 


i 


Introduction 


• • • 


... 1 — 9 Stanzas. 




ii 


Brahmachåri 


in 


... 10-50 „ 




iii 


Marriage ... 


iii 


... 51—89 „ 




IV 


Varna-Jåti 


• M 


... 90—96 „ 




V 


Grihastha 


IM 


... 97—128 „ 


yy 


VI 


Snåtaka-Dharma 


|M 


... 129—166 „ 


yy 


VII 


Food 


Ml 


... 167—181 „ 


yy 


VIII 


PuriOcation of things 


ft 


... 182-197 „ 


y> 


IX 


Dåna ..4 ... 


• « 1 


... 198-216 


yy 


X 


Sråddha 


tf 


... 217—270 „ 


yy 


XI 


Worship ofiGane^a ... 


til 


... 271-294 „ 


yy 


XII 


Graha-Sånti 


III 


... 295—308 „ 


yy 


XIII 


Råja-Dharma 


It. 


... 309—368 „ 



There are several well-known commentaries on Yåjnavalkya's Tnstitutes : such 
as by Aparårka, Visvarfipa, Vijnånesvara, Mitra Mis’ra and fe’ulapåni. But the 
commentary of Vijnanesvara has superseded the iothers and under the name of the 
Mitåksarå it is accepted as authoritative by the Hindus of most of the provinces 
of Tndia. The full name of the commentary of Vijnanesvara Is Riju-mitåksarå or the 
Easy and Concise. But the name Mitåksarå has become so well-known that it is 
too late now to revert to the name given to it by the commentator himself. Even 
by Sanskrit authors the book is quoted, for the sake of brevity, as the Mitåksarå. 

The gloss of Bålambhatta is a comparatively recent one. It is rather ency- 
clopedic in its scope. The book professes to have been composed by a learned 
lady, but Babu Govinda Dåsa of Benares, the learned editor of the Editio Prirtceps of 
Bålambhatti States that the real author of it was the husband of this lady. The 
author Vaidyanåtha Paiyagunda lived in the eighteenth century, and as he lived in 
Benares, there is every reason to believe in the truth of this Benares tradition. 

The whole of Yåjnavalkya’s Institutes was translated by Mr. Mandlik into 
English in 1880 A. D. leaving, of course, the commentary and the gloss. I am much 
indebted to that translation in my rendering of the verses of Yåjnavalkya. 

In translating the commentary of Vijnanesvara (i.e. the Mitåksarå) I have 
tried to be as literal as was consistent with readable presentation of the original. 
In the gloss of Bålambhatta however, the translation is mostly free : and in several 
cases it is even an abridgment of the gloss. Moreover I have not translated the 
whole of it, but only such extracts as I thought would be interesting to general 
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readers. The gloss of Bålambhatta is a storehouse of information, proceeding on the 
same lines as the Viramitrodaya. I have given also comparative extracts from the 
Grihya-Sfitras to show the nature of those treatises ; and to give concrete notions 
of these books to ordinary readers so thatthey might not remain as mere naraes. 
The translations of these books in Max Muller’s series, of the Sacred Books of the 
East have, of course, been of great help to me. I have given the exact translations 
of these as they appeared in that series, except in one case where the phrase 
‘‘ the wife addicted to her husband,” has been changed to “ thé wife devoted to 
her husband,” 

Thefirst chapter contain, the sources of the Hindu Law. Among thesources of 
the Hindu Law, Yåjnavalkya enumerates the well-known fourteen vidyås or Scien- 
ces (according to some eighteen), namely, the four Vedas— the Rik, the Yajus, the 
Såman and the Atharvan— the six Vedåhgas or Appendages to the Vedas— the Pho- 
netics, Liturgy, Grammar, the Lexicon, Astronomy and the Prosody — and Logic, the 
Exegetics, the Purånas and the Dharma-Såstras or the Institutes of the Sacred Law. 
All these fourteen subjeets are not only sources of Vidyås or knowledge but of law 
also. Yåjnavalkya then enumerates the various Institutes of the Sacred Law, 
such as Manu, Atri,&c. According to him the authoritative Smritis are 20 in num- 
ber as named by him ; but according to the coramentators this number is raised to 
36 or more by enumerating others not mentioned by Yåjnavalkya. Considering the 
question of the sources of law, from a still different point of view, we arrive at a 
four-fold division, namely, 1. the Vedas, 2. the Smriti or Dharma-Såstra, 3. the 
Custom (sadåchåra), 4. Voluntary, 

According to this division, the custom holds a third place ; and the general 
rule of Hindu Law as to the relative authority of these four is that the Vedas or the 
Revelations are the supreme authority, next to them are the Smritis or the Insti- 
tutes of the Sacred Law, and third, the customary Law. The rule of interpretation 
in case of conflict among these is that the Revelation (the Vedas) would prevail 
ovor Tradition (the Smriti) and the Tradition over the Custom. There cannot be 
any valid Custom opposed to the Vedas or the Smritis. 

The modern idea, that prevails in onr Courts, is that the customary law is the 
highest, and the written law (the Vedas and the Smritis) of secondary importance. 
Whether Yåjnavalkya or Vijnånesvara would have supported Such a view I leavo 
the readers to judge. 

The Second Chapter is called the Brahmachåri Prakarana. Yåjnavalkya men- 
tions the well-known ten sacraments of the Hindus, but gives no details of the 
ceremonies. His commentator Vijnånesvara also does not enter, in his Mitåksarå, 
into any detailed expositionof these. But Bålambhatta supplies the omission. AU 
these ceremonies aro described in copious detail in this gloss. They are certainly 
of great uso to every pious Hindu. All good Hindus, who want to regulate their 
conduct properly, and wish to see that these coromonies skould bo properly per- 
formed by their priests, should at least know the general outline of tho rituals. 
The want of this knowledge of the rituals, by tho Hindu laity has reacted on their 
priests also. The priests have bocorao in raany cases ignorant and the ceremo- 
nies, tho propor performanco of which would takehours, aro finished purfunctorily 
within half that time. I have given an almost full description of one ceremony 
namoly tho Sasthi Pfljå That would show what other ceremonies are like. This 
Rasthi Pujå is one of tho clcmentary coromonies, yet oven this contains more than a 
score of Vodic Mantras. Evon if our priests know how to rocito these mantras, ten 
to onu, thoy do not know thoir meaning. Unloss tho yajamåna (tho sacrificers) know 
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Bomothing of those coremonios, thoro is no hopo that tho priosts will bebottor than 
what thcy aro now. At tho sarrio time yajamåns mast not expect to got a bottor class 
of priosts unless thoy raiso tho remunoration of theso to rospoctablo figures. 

This socond chaptor (Bålambhatta) contains also tho faraouslaw of adoption by 
Baudhåyana. I havo givon tho ffull Sanskrit t.oxt, its word moaning and translation 
as made by Dr. Biihler. Tho word moaning, I hopo, would bo found nseful to thoso 
legal practitionors whosoknowledgo of Sanskrit is olomontary. 

As regards tho two sacramonts — tho Pumsavana (tho ccremony to seenre tho 
birth of a malo child), and the Simantonnayana (tho parting of tho hait of tho pregnant 
wifo — from which dato all marital relation should cease), I havo given copious ex- 
tracts from tho Grihya Såtras relating to these ceremonies as prevalent in ancient 
times. 

The rules of Brahmanchårin in ancient time aimed at making man of a student. 
Only thoso arefittobe members of a noble and highly organised community who 
learn in their school days the lessons of plain living, and discipline. The students 
in ancient times had to live in the houses of their gurus which were generally far 
away from the busy haunts of men : generally in forests, while learning all the Scien- 
ces that ancient India could impart— and they were not few— they were sernpu- 
lously guarded from participation in all cictive duties of life. They were, in the first 
place, unmarried and not like the majority of our High school and College students, 
with babiés at home, They were taught to respect their teachers and rulers, and 
the teachers and rulers in their turn loved and protected them. They respected 
the king and the king respected them. They had absolutely nothing to do with 
politics. The sons of kings and ruling chiefs were undoubtedly taught all the laws 
of political economy (Artha-Såstra) and stateeraft (Råja-Niti) but even they were 
not allowed to mix in any political agitation of the time, if there were any such 
things in those days. Nor can it be imagined that a student of those Vedic schools, 
clad in his garment of antelope skin and bearing a water pot in hånd was ever found 
hurling a deadly weapon against any human being. It was not the duty of the 
student to carry on the agitation for the redressing of the wrongs, real or imagin- 
ary, done to him or his country. If a Brahmachårin broke his vow and transgressed 
the rule of his åsrama, he was looked down with contempt and not in any way 
encouraged in his wrong path. Such was the student and such the Guru. It is 
nothing short of a sad decadence of religion, in this land of religion, that the noble 
ideal of the Brahmacharya åsrama should have entirely disappeared. 

The third chapter on Marriage deserves careful study of Ethnologists, for no 
student of Evolution of Marriage can afford to neglect it. To make this chapter as 
complete as possible, I have added copious extracts from the gloss of Bålambhatta. 

The fourth chapter on Castes with Notes from Bålambhatta will be found useful 
to those who are interested in the question of Castes in India. There are several 
works on this subject written bySir George Campbell, Revd. Mr. Sherring of Benares, 
Revd. Dr. Wilson of Bombay, Mr. Thurston of Madras, Sir H. Risley, Dr. Jogendra 
Nath Bhattacharya of Bengal and a few others, but curiously enough, none of them 
seems to have consulted Yåjnavalkya with its several commentators and the gloss 
of Bålambhatta. Yet those authors would have greatly benefited by a perusal of 
this chapter of the present work. 

It was not considered necessary to add notes from the gloss of Bålambhatta to 
the 5th, 6th, 7th, 8th and 9th chapters. 

The tenth chapter on Sråddha is an important one, not only to the antiquarian, 
but to practising lawyers in India. At present there is no treatise in English, ex- 
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clusively devoted to this subject. Hence, I have added such notes as I considered 
necessary to elucidate the matter. 

The eleventh and twelfth chapters are not of much importance to the practis- 
ing lawyer but will interest students of Indian religious cults. 

The last chapter is difficult to understand without studying the Artha-såstra. 
This has been now made possible by the publication of Kautilya Artha-såstra with 
its English translation ; Prof. Benoy Kumar Sarkar’s Sukraniti and Positive Back 
ground of Hindu Sociology and Law’s Hindu Polity. 

The importance of the study of Hindu Law in all its different branches 
will be evident from what Sir Henry Sumner Maine says that India “may 
yet give us a new science not less valuable thau the science of language 
and folk lore. I hesitate to call it comparative jurisprudence, because if it ever 
exists, its area will be so much wider than the field of law. For India not only con- 
tains (or to speak more accurately, did contain) an Aryan language older than any 
other descendant of the cornmon mother tongue and a variety of names of natural 
objects less perfectly crystallised than elsewhere into fabulous personages, but it 
includes a whole world of Aryan institutions, Aryan customs, Aryan laws, Aryan 
ideas in a far earlier stage of growth and development than any which survive 
beyond its border.” 

What Maine hesitated to call comparative jurisprudence cannot be brought 
into existence unless the legal lore of ancient India is properly studied. The faet 
cannot be denied that the contents of the law books of the Hindus are not so well- 
known to Indian legal practitioners unacqainted with Sanskrit as they deserve to 
be. Lawyers in India chiefly confine their attention to the chapters on Inheritance, 
Adoption and Partition of Hindu Law. But it is difficult to understand the theory and 
practice of that Law without studying all the topics dealt with in the Åchåra and 
Pråyaschitta Adhyåyas of Yåjnavalkya Smriti. Pånini Office has published Englisli 
translation of two books of Yåjnavalkya with the commentary of Vijuanesvara and 
thus made them accessible to English-educated people unacquainted with Sanskrit. 

A knowledge of Sanskrit Grammar and the six schools of Hindu Philosophy in 
general and of the Pftrva Mimånså in particular is necessary to understand the 
original Sanskrit text of Hindu Law. Pånini Office has tried to supply this want by 
the publication of the Astådliyåyi and the Siddhånta Kaumudi as well as of the six 
schools of Philosophy in the Series of the Sacred Books of the Hindus. 

In the preparation of this translation I was greatly assisted by the late Pandit 
Sarayu Prasad Mtéra of Allahabad. He was well read in many branches of Sanskrit 
litorature—but his forte was Hindu Law and Philosophy. 

The Bengali and Hindi translations of this work have been also of some help 
to me. 

It has not been thought advisable to insert Sanskrit text in the present publi- 
cation. Thero are soveral printed editions of the original Sanskrit text, but the 
bost and the cheapost is the one published by the Nirnaya Sågara Press of Bombay, 
the price of which is two rupoos only. 
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INTRODUCTION* 

Tho sacrcd litoratnro of tho Hindus is known as (i) Sruti and («) Smpiti. Srutl 
litcrally moans what is board. Tho Vedas, Åranyakas and Upanisails arc included in 
tilis class. Smpiti tnoans that which is rememborod, honco traditions. Tho lawbooks, 
Purfinas, ItiMsas, oto., bolong to this catogory. Smpitis, thoroforo, aro not like 
tho Vodas, considerod to bo otornal and unchangeablo. Evory Yuga or cyclo 
had its own Smpiti, 

It is not nocessary to ontor into tho quostion as to tho origin of Sin pi tis. 
Thoso who take interest in tho subject aro recommonded to peruso the works 
noted bclow.f Suffico it to say that tho Smpitis wére brought into oxistoncc as 
circumstances called for them, Thus thero can b© no doubt that the Dovala Smpiti 
as printed in the collection of 27 Smpitis published by the Ånandåsram of Pflnd 
was composed when Sindh was invaded by tho Arabs in the 8th ccntury A. D. 
The oponing verses of that Smpiti, bring out this faet very clearly. 

Dovala was a port on the Indus in Sindh regarding the invasion of which by 
the Arabs, Mr. Stanley Lane — Poole writes : — 

“ Tho story of Mohammad Kasim’s adventuros is one of tho romances of history. 
Ho was but seventeen, and he was venturing into a land scarcoly touched as yet by 



* My father, the late Rai Bahadur Srisa Chandra Vidy&rnava, intended to write 
an elaborate introduction to his translation of the Achara Adhyåya of Yåjuavalkya 
Smpiti with the Commentary Mitåksarå and notes from the Gloss of Bålambhatta. 
With this object in view, he jottod down notes in one of his note-books. Unfortunately, 
good many of these notes are in short-hand in which he was an adept. It is almost 
impossible to decipher these notes. 

However from some of the notes and from his conversations with me, I have 
prepared this paper which, I hope, will be useful to those interestod in the study of 
Hindu Law. It is not for me to say what Sanskrit scholarship has lost by his un- 
timely death. How criticaJly and carefully he studied Hindu Law is evident from 
his judgment in the well-known Benares Caste-Case. Well-versed in Arabic, Greek 
and Latin, he had, in oontemplation, to writo on the influence of Muhamadanism and 
Roman Law on Hindu Jurisprudcnce. Ranendra Nath Basu, B.A . , LL.B., VakiJ, High 
Court,'Allahdbad. 

t 1. Introduction to the Laws of Manu translated into English, by G. Biihler 
(S. B. E., Vol. XXV.) 

2. Mdndalik’s Hindu Law. 

3. Jolly’s Tagore Law Lectures for 1883. 

4. Sir R&makpisna Gopal Bhaudarkar’s paper “ A peep into tho Early Bistory 
of India” (J. B. B. R A. S., Vol. XX., pp. 350 et seq.) 

5. Tho Paråsariya Dharma Såstra, by the late Mr. Shamrao Vithal (in 
J. B. B. R. A. S., Vol. XXII., pp. 324 et seq.) 

6. Govinda Dåsa’s Introduction to his Edition of BMambhatti (Chowkhamba, 
Sanskrit Series, Benaros.) 

7. The article on Smpiti in the XXII Volume of the Visvakosa (in Bengalee.) 
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Saracen spears, a land inhabited by warlike races, possessed of an ancient and 
deeply rooted civilization, there to found a government which, however successful, 
would be the loneliest in the whole vast Mohammedan Empire, a province cut ofl 
by sea, by mountains, by desert, from all peoples of kindred race and faith. Youth 
and high spirit, however, forbade alike fear and foreboding. The young general 
had at least six thousand picked horsemen to his back, chosen from the caliph’s 
veterans, with an equal number of camelry, and was supplied with a baggage-train 
of three thousand Bactrian camels. Marching ohrough Mekran, along the Persian 
coast, he was joined by the provincial governor with more troops ; and five stone- 
slings for siege-work were sent by sea to meet him at Daibul, the greafc 
mediæval port of the Indus valley, the forerunner of KarachL 

11 There in the spring of 712 Mohatnmad Kasim set up his catapults and dug his 
trench. A description of this siege has come down to us from an early historian 
(al-Baladhuri, writing about 840), from which it appears that the Arab spearmen 
were drawn up along the trench, each separate company under its own banner, 
and that five hundred men were stationed to work the heavy catapult named ‘ the 
Bride.’ A great red flag flaunted on the top of a tall temple, and the order came 
from Hajjaj, with whom the general was in constant communication, to ‘fix the 
stone-sling and shorten its foot and aim at the flagstaff/ So the gunners lowered 
the trajectory and brought down the pole with a shrewd shot. The fall of the 
sacred flag dismayed the garrison ; a sortie was repulsed with loss ; the Muslims 
brought ladders and scaled the walls, and the place was carried by assault. The 
governor fled, the Brahmans were butchered, and after three days of carnage a 
Mohammedan quarter was laid out, a mosque built, and a garrison of four thousand 
men detached to hold the city.” Mediæval India under Mohammedan rule, by 
Stanley Lane— Poole (story of the Nations series). 

Somo of the inhabitants of Sindh either voluntarily embraced the religion of 
the invaders or were forcibly converted to it. It was necessary to bring back 
the lost men to the fold of Hinduism. The Devala Smriti shows not only the tolerant 
nature but statesmanlike grasp of its author. 

With tlie exception of Manu, Yåjnavalkya and a few others, the Smpitis, as 
a rule, do not treat of Yyavahåra or what may be called Legal Procedure or 
Positive Law. This formed the subject matter of Arthasdstra, which treated of 
Statecraft, International, Municipal and Positive Laws. Sovereigns administered 
Civil and Criminal Laws according to Arthasåstra. 

It is a remarkable faet that the Smritis nowhere mention the existence of 
prisons or punishmont by incarceration. It may be that in Hindu India as there 
was no Poor Law, so thero were no jails which not only degrade their inmates 
but also manufacture criminals. But in the Arthasftstr* of Kautilya, there is 
distinet mention of prisons and of their superintendents. 

It is probable that in courso of timo, Arthasåstra was ignored, and Smpitis 
came into more prominonco than over. According to Hindu law-givers, if there is 
any conflict botween Sruti and Smpiti, tho former is to prevail. On this analogy, 
tho lator Smriti writors doclared that the statoments of Sm pitis were to bo 
preforrod to those of Artha^dstra. But on this point the latter says 

“ Rut whonever sacred law (Sftstra) is in conflict with rational law (Dharma- 
nydya=King\s law), thon roason shall bo hold authoritative ; for thero tho original 
text (on which tho sacred law has boon based) is not availablo.” (P. 102, Kautilya’* 
Arthaaftstra, Engtish Translation.) 
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Biihlor haa also pointod out liow Kåmandiki in his Niti-såra has rojoctcd 
the opinion of Månava. IIo writos (pp. xxxvi, xxxvii and xxxviii of Introduction of 
tho Laws of Manu, 8. B. E., vol. XXV) 

“ Moro iraportant than tho passagos from tho last work is tlio cvidcnco which 
tho Kåmandakiya Nitisåra furnlshos, whoro twico opinions of tho Månavåh and 
onco an opinion of Manu aro quoted, but rojoctcd In favor of tho viewsoftho author’s 
teachor, Chånakya Kautilya. * * * Nor is it usual to contrast, as Kåmandaki does, 
tho rulo tauglit hy Manu with tlioso of othor toachors and aftorwards to rojcct them. 
If a Hindu writor on law linds it necossary to sotasido an opinion of Manu, ho oitlier 
passos hy it in silonco or ho interprets tho passago wliero it ocours in accordanco 
xvith tho prlnolplos of somo othor Smritis with which hø himself agrees." 

It appcars that originally Smritis wero codcs of Ecclesiastical Law, but on 
the rovival of Hinduism, the Bråhtnanas wcre not slow in ineorporating Positivo 
Law in Smyitis, ignoring altogethor the existence and importance of the 
Artha9åstra. It is the misfortune of India that in tho early days of the British 
Rule, Arthasåstra was not discovered, for this would have provented the codifica- 
tion of Personal Law of the Hipdus on the present lines. 

Arthasåstra is also one of the sources of Hindu Law. Yåjnavalkya I. 3. 
mentions 14 sources of Law. Nyåya is one of them. Of course, the commentator, 
Vijnåncsvara has defined it as “ tarka vidya ” or Logic. But perhaps it would be 
more reasonable to take “ Nyåya ” in that verse as “ Dharma Nyåya ”=King’s Law 
or Arthasastra. 

There can be little doubt that Yåjnavalkya was posterior to Kautilya, author 
of the Arthasåstra. The latter disapproves of compounds of more than three words.. 
For, he says : — 

“ Combination of words consisting of not more than three words and not lesst 
than one word shall be so formed as to harmonise with the meaning of immediately 
following words.*’ 

(P. 82 of the translation of Kautilya’s Arthasåstra, by R, Shåmasåstry). 

But in Yåjnavalkya Smriti and later Sanskrit, compound words greatly prevail. 
Thus it is evident that Yåjnavalkya was aware of Kautilya’s Arthasåstra, and so it 
is not improbable that he used the word “ Nyåya ” in the same senso as the author 
of the Arthasåstra. 

Although the study of the Arthasåstra was greatly neglected, yet it is a happy 
sign of the times, that it is now engaging the attention of some of the most distin- 
gulshed graduates of our Universities. The publication of the Sanskrit text as well 
as the English translation of Kautilya’s Arthasåstra by Mr. Såmasåstry of Mysore, 
Professor Benoy Kuruar Sarkar’s translation of Sukra Niti and his Positive Back — 
ground of Hindu Sociology, as well as the writings of Maharaj Kumår Narendra 
Nath Law, M.A., B.L., P.R.S. show tho zeal with which this branch of Sanskrit liter- 
ature is belng studied in this country. 

The influence of Arthasåstra on Smritis should form the subject of research 
by some competent Hindu lawyers. 

The number 18 is a mysterious number with the Hindus. Like 18 authori- 
tative Purånas, the number of authoritative Smritis is also said to be 18. But as 
tlie Pur å nas, including Upapurånas, number more than 18, so do the Smyitis also. 
Many of the Smritis have been lost or found in fragments or some of their texts 
in commentaries or digests only. 

It is not improbable, that some of the Smritis were lost during the Buddhist 
supremacy in this country. But, then, on the other hånd, some Smritis wer© 
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eomposecl during thc Buddhist period of Iudian History. This is evident from 
M åd hava 's Introduction to his commentary on Paråsara Smfiti, For he writes 

i ‘zr% 0. åo II. 2. 6., 2.) 

5%. msirøå i ii ctw sniisRa i + + + 

s^RTsrai^RnRr g i 

frsj*rwr$ 5 nsF*nRi gift ærfftj snføg ti” 

(Parfis'ara-Mådhava, B. S. S. Yol. I, part 1. pp. 7—10). 

From the above it is evident that Buddhistic and also Jaina Smritis were 
prevalent in Southern India in the time of Mådhava— the commentator on Paråsara, 

But where are those Smritis now ? 

In the 43rd Chapter of the Uttara Khanda of Padma Purftua occur the following 
verses 

rrøS fJaSW: sftrKT sjrRRlfégiinføclT: I 
eiférei rthht: ii 

51^3 små <mrctf i 
siRsm g%^i: li 

førøj tfSTHi: «gi: 11 

ntalT $3^ *rø I 

«akRé aiHHT Rim^D II 
føre i 

aiHHT q^vTH; fønj^: II 

Thus Smritis wero classified in three classes, vis :— (1) s’åtvik, (2) Råjasik and 
(8) Tåmasik. It is not improbable that the Tåmasik Smritis referred to the 
Buddhistic onos. 

The influonco of Buddhism on Hindu Smritis will be evident from the word 
vinaya used in them. As has been shown by tho translator, it does not mean 
“ modest,” but “ discipline,” the senso in which it is used in Buddhist literature. 

The age of Yåjhavalkya. 

In his Indian wisdom, the lato Sir Monicr Williams wrote. 

« Tho most important Law-book noxt to Manu is tho Rharmasåstraof Yåjnaval- 
kya, which, with its most colebratod commentary, tho Mitåksarft by Vijnånesvara, 
is at prosont tho principal authority of tho school of Bonares and Middlo India. 16 
seoms originally to have cmanatcd from a school of the Whito Yajur-vcda in Mithilå* 
or North Bchar, just as wo have soen (p. 213) that tho Codo of the Månavas did from 
a school of thc Black Yajur-voda in tho ncighbourhood of Dolhi. 

“ Yåjnavalkya’s worlc is much moro concisc than that of Manu, boing all com- 
priscd in throo hooks instoad of twclve, which circmnstanco lcads to tho inferenco 
that it has suffercd oven moro curtailmcnt at tho hånds of succossivo rovisers of 

* According to Dr. Roer, it is still the loading authority of tho Mithilå school, 
but Colobrooko namos othor works as constituting tho cliiof toxts of this school. 
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tho original tcxt than tho Code of tho Månavas. Like that Codo, it scems to havo 
boon precodcd by a Vriddha and a Vfihad Yåjuåvalkya. Tho wholo work, as wo 
now possoss it, is writtcn in tho ordinary Bloka metro. ***** 

T ‘ As to tho dato of Yåjfiavalkya’s Law-book, it lias boon conjecturally placed in 
tho middle of tho first contury of our cra. Tho poriod of its first compilation cannot, 
of courso, bo lixod with cortainty, but internal ovidcnco cloarly indicatcs that tho 
present redaetion is mueh moro rocont than that of Manu’s Law-book. 

“ Tho following points have boon noted by mo : 

1. Altliough Yfijfiavalkya’s Codo must havo represented tho customs and 
practicos prevalent in a district (Mithilå) situated in a dillerent and more oasterly 
part of India, yet nearly every precept in the first book, and a great many in the 
socond and third, have their parallels in similar precepts occnrring thronghout the 
Codo of the Månavas. 

2. Although generally founded on Manu, it represents a later stage of Hindu 
development. Its arrangement is mueh more systematic. It presents fewer repeti- 
tions and inconsistencies, and less confusion of religion, morality, and philosophy, 
with civil and criminal law. 

3. In Book I, 3 the sources of law are expanded beyond those stated by Manu ; 
although afterwards in I. 7 Manu’s fourfold Dharma-mfilam (see p. 216) is adopted, 
thus : 

* The Vedas, with the Purånas, the Nyåya, the Mimåmsa, the codes of law 
(dharma-sastra), and the (six) Vedåhgas are the fourteen repositories (s tkdnani) of 
the Sciences ( vidyånam, ) and of law ( dharmasya , I. 3). 

‘ The Veda (sruti), traditional law ( smriti ), the practices of good men (sad- 
dchara), and one's own inelination, are called the root of law’ (I. 7). 

4. Those of its precepts which introduce new matter evince a more advanced 
Bråhmanism and a stricter caste-organization ; thus, for example, it is directed in I. 
57 that a Bråhmana must not have a Sfidrå as a fourth wife, but only wives of the 
three higher classes, whereas in Manu (see p. 250) such a wife is permitted.* 

5. In I. 271, 272, there is an allusion to the shaven heads (munda) and yellow 
garments ( kashaya-våsas ) of the Buddhists, which marks a period subsequent to the 
establishment and previous to the expulsion of Buddhism. It must be admitted, 
however, that there is no mention of the Buddhists by name. 

6. In II. 185 the king is recommended to found and endow monasteries and to 
place in them Bråhmanas, learned in the Vedas. 

7. In II. 241 mention is made of Nanaka, ‘ coined money,’ both true and coun- 
terfeit (akufa and ku taka), whereas, although Manu speaks of weights of gold and 
silver, such as Suvarnas, Palas, Niskas, Dharanas, and Purånas (VIII. 135-137), it is 
very doubtful whether any stamped coin was current in his day. 

8. Written accusations and defences ( lekhya ) are required tobe made (II. 6, 7), 
and written doeuments ( likhitam ) are allowed as evidence (II. 22) ; and in I. 318 
grants of land and copper-plates, properly sealed, are mentioned. 

9. The worship of Ganesa, as the remover of obstacles, is oxpressly alluded to 
in I. 270, and Graha-yaina or ‘ offerings to the planets’ are directed to be made in 
I. 294. 

10. In III, 110 the author of the Code (Yåjnavalkya) speaks of an Åranyaka or 
Upanisad (of the White Yajur-veda), which he had himself received from the Sun, 



* Later Codes limit Bråhmanas to wives of their own classes only. 
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and of a Yoga-såstra, ‘ Yoga system of philosophy,’ which he had himself delivered 
(to Patanjali).* 

“ Some of these points seem decisive as to the lapse of a considerable period 
between Manu and Yåjuavalkya, and lead us to agree with those who hesitate to 
refer the latter Code, in its present form, to a later epoch than the first century of 
our era.j" On the other hånd, some of the facts stated incline us to attribute a 
greater antiquity to portions of the work than that usually assigned to it.” 

No Sanskrit scholar looks upon Yåjuavalkya of the Vedic period as the 
author of the Smyiti known by his name, Yåjnavalkya Smriti, as it is, cannot be 
older than the seventh century of the Christian era. Sir Råmkpisna Gopal Bhandår- 
kar’s opinion has been quoted at the end of the XI Chapter on the worship of 
Ganapati. (See P. 380.) 

Yåjnavalkya Smriti has not been critically studied, and therefore, great 
unoertainty existed as to its age. It is more a eompilation than an original work. 
It should be remembered that it is not an authoritative Smriti for any Yuga. 
Manu was for Satya, Gautama for Tretå, Sahkha for Dwåpara and Paråsara for 
Kaliyuga. But Yåjnavalkya is not mentioned for any age. How is the faet, then, 
of its being more popular than any other Srnyiti (with the exception of Manu) to be 
accounted for ? This is to be explained from the systematic manner in which it has 
arranged in books and chapters all the subjects with which Smritis deal. It is popu- 
lar just as a text book compiled by some competent teacher is popular rather than 
a series of monographs prepared by specialists. No other Smpiti is so comprehensive 
as is Yåjnavalkya. Some of the verses have been reproduced from Manu. This 
has been shown by Buhier in his translation of Laws of Manu, published in S. B. E. 
Vol. XXV. Then againjolly has shown (in S. B. E. Vols. VII and XXXIII), that it is 
greatly indebted to Visnu and Nårada Smritis for some of its verses. 

But its indebtedness to the Purånas has been ignored by Sanskrit Scholars. 
It has not been pointed out by any one yet (with the exception of Weber to be 
referred to presently), that Yåjnavalkya has borrowed from some of the Purånas. 
The translator has shown the chapters and some of the verses borrowed in this 
Smriti from tho Matsya, Visnu and Mårkandeya Purånas. It is not improbable 
that it has borrowed from other Purånas as well. 

Tho second book on Vyavaliåra is also met with in the Agni Puråna. Weber, 
in his History of Indian Literaturo p. 281, writes : — 

“ Its second book reappears litorally in the Agni Puråna ; whether adopted 
into tho latter, or borrowed from it, cannot as yet be determined.” 

It is probable that tho book on Vyavahåra has been borrowed from the Agni 
Puråna. Tho compiler of Yåjuavalkya Smriti has not considered it necessary to 
borrow all tho vorsos on Vyavahåra, thus omitting many which did not suit his 
purposo. This will bo ovidont from a comparison of the Vyavahåra Adhyåya with 
tho abovo-named Puråna. 

Tho Garuda Puråna contains tho two books onÅchåra and Pråyaschitta of 

* Soo p. 102 of this volumo. Patanjali, who ilourished, according to Lassen, 
about 200 li. o., is not, howover, moutiouod in tho toxt. 

t Somo of Yåjuavalkya’s vorsos aro found in tho Pancha-tantra, tho dato of tho 
oldost portions of which is usually reforred to tho flfth century of our era. Iu 
almost all Sanskrit works tho introduction of apposito vorsos from older sources, 
for tho illustration of tho original toxt, is coinmou. ” 
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Yåjnavalkya Smpiti. It is difllcult to determino tlio plagiarist. It seems, howevor, 
probablo that tho Garuda Puråna has borrowed from tho Smfiti. 

Tho influonco of Purånas on Smritis should form tho subjcct of research by 
somo Sanskrit schoiar. Purånas aro ono of tho sources of Hindu Law and how 
mucli Sm pitis aro indobted to them has not been as yct ascortainod. IJnfortunatcly, 
Purånas havo not boon critically studied by modorn Sanskrit scholars and henco 
thoir inilucnco on Smritis romains unknown. 

The age of Vijnanesvara. 

According to Dr. G. Biihlcr, Vijuånesvara flourished in tho llth Century A. D.* 

It is bccauso that tho commcntary of Vijuånesvara on Yåjuavalkya Srariti 
bas not beon carofully and critically studied that this uncertainty exists as to tho 
age of that commontator. Somo have gono so far as to assert that Mådhava in his 
commentary on Paråsara Sm.riti followed Vijnanesvara. Just tho roverse of this is 
tho faet. Vijnanesvara has quoted Mådhava. f This shows that he was posterior to 
that great minister of the Vijayanagara Empire. And so ho could not have lived 
earlier than the 14th century. 

As to tho nationality of Vijnanesvara there is great uncertainty. It is, how- 
ever, not improbablo that ho was a Bengali. He calls himself son of Padmanåbha 
Bhattopådhyåya. The surname “upådhyåya” in compound with another word 
is peculiarly Bengali. Thus, Vandhya-upådhyåya, Gangå-upådhyåya, Mukhya- 
upådhyåya, and Chatta-upådhyåya. Padmanåbha is also a very common Bengali 
namo. So Vijnanesvara seems to bo a Bengali. 

Although, the Mitåksarå is the law of the Hindus of a large portion of India, 
yet, so far, the whole of it has not been translated into English, or, even the original 
Sanskrit text carefully and critically edited. 

CONCLU8ION. 

For the proper understanding of Hindu Law, researches on the following lines 
should be conducted : — 

1. The influence of the Vedas, Purånas and Arthasåstra on Smpitis. 

2. The influence of Buddhism, Jainism, Muhammadanism and also of Portuguese 
Christians on Hindu Law. It will be also an interesting study to trace the influence 
of Roman Law on Hindu Law through the medium of the Arabs and other Muham- 
madan nations. 

3. Reconstruction of fragmentary Smritis scattered in commentaries and 
digests. 

* See his Note on the age of the author of the Mitåksarå, read at a meeting of 
the Bombay Branch of the Royal Asiatic Society, held on 8th October, 1868, and 
publishes in its Journal. 

| See the footnoto at page 281 of the present work. 
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YAJNAVALKYA SMRITI WITH THE COMMENTARY 

THE MITAKSARA. 



Book Fikst— ÅCHÅRA ADHYÅYA. 

CHArTER First — Introduction. 

Vijnåneisoara's Salutation. 

He, in whom theré exist under complete subj ugation, the 
Dharma and non-Dharma, with their three-fold results, as well as 
the five kinds of pains, which overpower all living beings and who 
is untouched by 4II these, is the Lord. I praise that Visnu who 
is designated by the syllable Om. 

BÅLAMBHATTA’S SALUTATION. 

Laksmi, the mother of children, bows down to the Beloved-of-Laksmi (Visnu) 
/ * s 

and to Sri Laksmi. Her father was Mahådeva by name, learned in the Vedas up to 
Jatå Påtha, well versed in the meaning of Srutis and Sm ritis : a Diksita Brahman 
and honored by kings. Her mother was Umå virtuous as Umå, (the wife of Siva). 
Mahådeva was son of Krisna, son of Ganesa, of Mudgala elan and Kherada country. 
She, the wife of Vaidyanåtha Påyaguiula, devoted to her husband, composes this 
Mitåksarå Vivriti for the instruction of all. 

BÅLAMBHATTA’S GLOSS. 

Of the four aims of life— religious merit (dharma), wealth (artha), pleasure 
(kåma) and Rclease (Moksa)— the moksa is the Summum Bonum, the highest aim, 
the Parama-Purusårtha, and it is universally so acknowledged by all Revelations 
(Sruti), Traditions (Smriti), Legends (Purånas), &c. Por the attainment of this, 
Yoga is the specifie means. Having resolved this in mind, Vijuånesvara undertak es 
to comment upon that Dharma-Såstra in which Yoga teachings predominate and 
which is composed by the Yogis vara Yåjnavalkya who is constantly immersed in 
Yoga. The four aims like dharma, &c., are under the Control of the Lord, and 
without His grace they caDnot be acquired or understood, hence VijBånes'vara reve- 
rently bows to the Lord, before composing his commentary. The salutation is 
couched in words which show the intimate acquaintance of the commentator with 
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Yoga. [Thus he describes the Lord in tb© almost identical terms of the Yoga 
Sfitra I 24:— “ A being free from Klesa and Karma-vipåka, &c.” The word Kels'a is 
a technical term of Yoga and is defined in Sutra II. 8. The word bhoga is similarly 
a technical term of Yoga defined in II. 13.] This salutation shows that Vijnånesvara 
is himself a Yogin and therefore eompetent to comment on the Dharma-Såstra of 
Yogi Yåjnavalkya. 

The good and evil acts — dharma and adharma— lawful and unlawful deeds— 
constitute the seed or Karmås'aya, from which grow the three-fold results, namely, 
jåti (high or low. birth as a Bråhmana, &c.) Åyu or life period (long or short), and 
bhoga (suffering). The five pains are Nescience, Egoism, Love, Hatred, and Death- 
Terror. The Nescience is false belief, taking the impure for pure, the non-eternal 
for eternal, the sorrowful for bliss, and the non-Self for the Self. (See Yoga 
aphorisms II. 8 to 13.). Asmitå or Egoism consists in thinking that there is no soul 
other than the bodies, &c. The word ayatantø means exist under complete Control. 
Though these are under the control sometimes of the Jivas also, yet they are not 
full master of them and are influenced by them : the Lord is not influenced by these 
nor conditioned by them. The reason of His not being touched by these is because 
He is the Lord, the is'a : the controller of all, whose will is Omnipotent. His name 
is Om (Yoga Sutra, I. 27). So also Yogi Yåjnavalkya says The God whose form is 
Invisible, who is comprehended only through love, who is pure Intelligence, is 
designated by Om. He beoomes gracious when called by that name of Om. 

Vijnånesvara’ s Fore-word. 

That Insti tu te of the Sacred Laws which wasordained briefly by 
the sage Yåjnyavalkya and which was expounded by Vtévarupa in a 
profuse and profound commentary, is now being explained in an 
easy and conoise (Mitåksarå) style, for the comprehension of children 
(of men of small understanding.) 

BÅLAMBHATTA’S GLOSS. 

« The Dharma-Såstra ” or the Institut© of the Sacred Laws means the Yåj naval-* 
kya Samhitå, from which may be acquircd the knowledgo relating to Dharma. The 
word ‘ rijubhih ’ ‘ easy ’ means clear and distinet. The word “ Mitåksayaih ” is a 
Bahuvrihi oompound : the words (aksara) of which are measured (mita)— measured- 
syllabled. The word ‘ vivichyato ’ (‘is being explained’) means making clear by 
showing the harmony of this Smriti with the other Sra ritis, or as supplying some 
hiatus in other Smpitis, or where there is a conflict, to declare that thoro is an option. 
The word • muhu * ‘ profuse ’ means again and again ; the word * vikata,’ ‘ profound 1 
means very deop : the word * ukti ’ (commentary or saying) means oxplanation. This 
shows that the Mitåksarå is an abridgment of Visvarfipa’s largor work : and it is 
meant for those who aro not eompetent to understand tho biggor work and are called 
båla or children or men of small understanding. Thoso whoso ago is of oight yoars 
or so and have boen just initiatod, aro callod hero båla. Thoy should learn theip 
duties from it. 

mitåksarå. 

Some pupil of Yåjnavalkya, linving abridged tlie Institutes of 
the Sacred Laws composed by Yåjnavalkya, regi tes jt in the form of 
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question and answer, as thø Institutes of Manu vverø recited by 
Bhrigu* ; and its first verse is this : — 

BÅL AM BHATTA’S GLOSS. 

Tho Yfijiiavalkya Samhitå composcd in verse is tho work of some disciple of 
Yftjfiavalkya, who has abridgod the original Sacred Tnsfcifcuto of his master, and 
teachcs it to his own pupils. This is not a uniquo caso, tho original Tnstitutos of 
Manu woro abridgod by Bhrigu, and this is tho Manu Sariihitå that wo now know. 
Tlius wo read in Manu (I. 58, &c.) : “But ho, having composcd these Institutes of 

Sacred Law, himself taught thom, according to tho rule, to me alono in tho begin- 
ning : next I tauglit them to Marichi and tho other sages. Bhrigu here will fully 
recite to you these Institutes.” “ Tho wiso Manu sprung from the Self-existenb, 
composed these Institutes” (Ibid. v. 102 ). “Bowing to Svayambbd Brakmå of 
measureless energy I shall recito the various ancient Dharmas taught by Manu ” 
(Ibid 1. 1. as in Jolly). This shows that the Institutes of Manu are the work of a 
follower of Manu : and such is the case with this Yåjnavalkya Samhitå, 

YÅJNAVALKYA. 

I.— The sages having worshipped fully Yåjnaval- 
kva, the hest of the yogis, asked : — “ Tell us completely 
the Dharmas of classes, of orders and of others.” — 1. 

MITÅKSARX 

“ Of the yogis ” like Sanaka, and the rest. “ I^vara ” best : 
(and not lord). Worshipped “ fully ” with mind, speech, and bodily 
deeds, the said Yåjnavalkya. “ The sages ” like Såmai^rava and 
others (who are) capable of understandihg and retaining (the scrip- 
tures). “ Asked ” said. “ Tell us the Dharmas ” How ? “ Com- 
# 

pletely” : — comprehensively. Of whom ? “ of classes, orders and 
others.” 

“ Classes ” (Varnas) like those of Bråhmanas &c. “ Orders ” 
(Å^ramas) as Brahmachåri (student, Grihastha, householder, &c.), 
“Itara ” others ; mixed classes, called anuloma (born of wives lower 
in caste than the husband) and pratiloma (born of females higher in 
caste than the father) ; such as Murdhåvasikta, &c. 

The word “ Itara ” (other) has hot been treated as a pronoun 
on account of the grammatical rule “ dvande cha ” (Pånini, I, 1, 
31, by wliick the pronouns like Itara &c., when coming in Dvanda 
compounds are declined like substantives.) 

Here (in the above question) the word dharma means the six 
topics of Dharma of which the Smritis treat. Thus (1) the Varna- 
dharma or the law (or duty) of castes ; (2) the “ Åslrama ” Dharma or 



* See Manu I, 58—60 for how Bhyigu recites the Institubes composed by Manu. 
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the law of orders ; (3) the “ Varnå-^rama-Dharma” or the law of the 
ordera of particular castea ; (4) the “ Guna-Dharma ” the law (or 
duty) of peraona endowed with peculiar qualities ; (5) the Nimitta- 
Dharma or the law of particular occasions ; and (6) the Sådhårana- 
Dharma or the general law. 

The Varna- Dharma or the dutiea relating to claaaes are such as 
“ Let a Bråhmana always abstain from wine,” &c. [Gautama II. 20. 
(Stenzler’s edition >]. 

The Å^rama-Dbarma or the duties of orders are such as treat 
of fire, fuel and begging of alms, &c. 

The Varnå-^rama-Dharma or the duties relating both to classes 
and orders, are such as a Bråhmana student of the Vedas should 
carry a staff of Palåifa wood, &c. (Åp. Gr. S. IV. 11. lo and Å^valåyana 
Gr. s. I. 19. 13). 

The Guna-Dharma (the special duties) are such as : — “ Tt is the 
highest duty of a king who has been, according to scriptures, 
duly anointed (and possessed of other qualities), to protect the sub- 
jects, &c.” 

The Nimitta-Dharma (or secondary duties) are such as, penances 
which are occasioned by omitting to perform what is commanded or 
committing what is forbidden. 

The Sådhårana-Dbarma (or the general duties) are such as 
harmlessness, &c. “ Do not injure any living being,” &c., which are 

the general duties (of all men) down to Chandålas. 

Because the revealed text “ Let him be taught the rites of 
purification” (v. 15) is a precept (vidhi) for employing an åchårya 
(teacher, to teach the Dharma ^åstra), the necessity of studying the 
Dharma fckstras rreed not be much dilated upon. 

This is, however, the order in which it should be studied. 
Before Upanayana (or investiture with the sacred thread) one is free 
to act as he likes, speak what he likes and eat what bo likes.'* After 
Upanayana but before the beginning of the study of the Vedas, the 
Dharma ^åstras are to be taught. After that the Vedas should be 
studied, accompanied by forbearance (yarna) and religions 
obsevvances (niyama) as laid down in the Dharma l^åstra.f After 

* Cf. Gautama, Chaptcr II, Verso 1 “ Boforo initiation a child may follow its 
inclinations in behaviour, spooeh and oating.” Soo Manu II, 09. 

| Forbearanco consists of not killing, voracity, not stoaling, contincnco and 
not covoting. Roligious obsorvancos aro purification, contcntmcnt, austority, 
prayor and porsovering dovotion to tho Lord. 
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that its meaning should bo learned ; after that i ta Anu$thdna or 
acting upon it practically. 

Thougli Dharma (religion), wealth, pleasure and emancipation 
are all treated of or demonstrated in this Scripture, yet Dliarma, 
being the chief of all these, is specially mentioncd, by calling it a 
Dliarma ^åstra, and Dliarma is supreme, because all the others have 
their foundation in it. It ouglit not to be said that “ Dliarma is the 
root of wealth, and wealth is the root of Dliarma and so there is no 
difference between these two.” Because without wealth works of 
Dliarma can be done, such as jnpa (muttering silently the name of 
Deity), austerities, pilgrimages, &c. But without Dharma there can 
not be a particle of wealth. Such is also the case with kåma 
(pleasure) and Moksa (emancipation), i.e., they are also dependent on 
Dharma. 

YÅJNAVALKYA. 

II. — That best of the Yogis seated in Mithilå, 
thought for a short time, and then said to the sages : — 
“ In what country there is black antelope, Dharmas 
must be known (performed) there. — 2. 

MITÅKSARå. 

Being so asked, that best of the Yogis, Yåjnavalkya, dwelling 
in the city called Mithilå, “ thought for a short time ” or concen- 
trated his mind for a short time, considering within himself, tliat as 
these enquirers deserve hearing this Dharma $åstra and they ask 
with humility, so it is proper to tell them, and, therefore, he said to 
the sages : — “ In what country there is black antelope, in tliat 
Dharma must be known.” The country in wliich the black, the 
spotted antelope freely roams, in tliat country the Dharmas which 
will be described hereinafter, are to be practised. The sense being 
that they should not be practised anywhere else.* 

The Sources of Law. 

“ Let him be taught the rites of purification ” (v. 15) is the 
precept enjoining the Åchårya to teach the Dharma ^astra. From 
what, liowever, is it concluded that a pupil must learn it ? The 
author replies. 

* See Manu II, 23 “ That land wlierc the black antelope naturally roams, one 

rnust know to be lit for tho performanco of sacrificcs. 
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YÅJNAVALKYA. 

III. — The Purånas, the Nyåya, the Mimanså, the 
Dharma Såstra, together with the Angas and the Vedas 
åre the fourteen seats or sources of Sciences and of 
Dharma. — 3- 

MITÅKSARÅ. 

“ Thø Purånas,” such as Bråhma Puråna, &c. “ The Nyåya ” 

or the science of argumentation. “ The Mimånså” or the interpreta- 
tion of the saying of the Vedas. “ The Dharma Såstra ” such as 
those of Manu, &c. “ The Atigas ” are the six Sciences, viz., Gram- 

mar, &c. Over and above these are the four “ Vedas.” The 
Sciences are the knowledge by which any human object is accom- 
plished, and their sources are fourteen. “ The seats ” or sources of 
Dharma are also fourteen. These must be studied by the three 
cl asses. The Dharma Såstra must also be studied, because it is in- 
cluded among the above enumeration. 

The Bråhmana must acquire these, in order to instruct others 
and to practise Dharma. The Ksatriyas and Vatéyas must study 
these in order to practise Dharma only. So ^ahklia, after having 
enumerated the seats of Sciences, ordains “ A Bråhmana must learn 
all these and heshould impart knowledge to the others.” 

Manu has also shown that the twice-born alone are entitled to 
study the Dharma fkstras and a Bråhmana alone can teach them and 
no one else. 

“ Know that he for whom (the performance of) the ceremonies 
beginning with the rite of impregnation (garbhådhåna) and ending 
with the funeral rite (antyesti) is prescribed, while sacred formulas 
are being recited, is entitled to study these Institutes but no other 
man whatsoever.” (Manu II. 16.) 

“ A learned Bråhmana must carefully study them, and he must 
duly instruct his pupils in them, but nobody else shall do it.” 
(Manu I. 103.) 

BÅL AM ABIT ATT A. 

Tho charactoristics of a Puråna aro thus describod in tho Matsya Puråna : — 
“ Tho Purånas havo fivo topiss, (thoy doal with) croation, dissolution, dynasties, 
tho Manvanfcaras and tho caroor of tho Kings of tho solar and lunar dynasties. ” 
(Matsya Puråna LI1T. 64.) 

“ Tho knowers of tho Purånas say that thero aro oightoen Purånas : — 1. Påd 
ma, 2. Bråhma, 3. Vai§nava, 4. Saiva, 5. Bhågavata, 6. Nåradiya,7. Mårkantleya, the 
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Bevonth, 8. Agncya, tlio eiglith, 9. Bhavisya, tho ninth, 10. Brahmavalvarta, tho tenth, 
11. Lingam, tho olovonth, 12. Våråha, tho twolfth, 13. Skånda, tho thirtcenth, 14. 
Våmanaka, tho fourtoonth, 15. Kaurma, tho Oftoonth, 10. Matsya, 17. Gårutla, and 18. 
Brahmå n tla. 

“ Tho story of Narasimha told in tlio Padma Puråna consisting of 18,000 verses 
is callcd Nårasimha Puråna. Tho description of tho groatncss of Nandå, recited by 
Kårtikoya is callcd Nandå Puråna among inankind. That which is rocitod to Samba, 
containing prophocies, is callcd Samba Puråna, O sages. Thus also is to bo found 
therein tho Åd i tya Purfina.” (Matsya LUI. 59-02.) 

“ Kno w yo, O bost of tho twice-born, that tho Purånas othor than tho eighteen 
mentionod above, have their origin in thcse eighteen.” (Ibid, 03.) 

[The Matsya Puråna then goes on to give a short description of these eighteen 
Purånas.] 

1. The Brålima . — “ The Puråna recited of yore by Brahmå to Marichi is callcd 
tho Brålima Puråna, and it consists of 13,000 verses (Ibid, v. 12.) 

2. The Pddma,~‘‘ The Pådma Puråna describes the cosmic Golden Lotus (from 
which the universo came out). Thø wis© call it Pådma, becauso it describes tho 
Lotus. It contains 55,000 verses. (Ibid, v. 14.) 

3. The Visn ti P.— “ That Puråna is known as the Vaisnava (the Visnu Puranå) 
in which Paråsara describes all Dharmas, beginning with a description of Varåha 
Kalpa (Ibid, v. 10.) It contains 23,000 verses.” [Tho Visn« Dharmottara should bo 
taken as a portion of the well-known Visnu Puråna in order to make up the 23,000 
verses. Otherwise the Visnu Puråna has only 7,000 verses.] 

4. The Siva P.— “ The Saiva or Våyu Puråna is that in which the Mahåtmå 
Våyu describes fully the Dharmas, in the course of a description of the Sveta Kalpa, 
containing the måhåtmya of Rudra. It consists of 24,000 verses.” (Ibid, 18). 

5. The Bhagavata P.— “The Bhågavata Puråna is that which begins with 
Gåyatri, and contains description of manifold Dharmas, together with the story 
of the death of Vritra. The Bhågavata contains a description of those degraded 
men who exist in the Sårasvata Kalpa. It gives an account of that kalpa. It 
contains 18,000 verses.” (Ibid, v. 18-22.) 

6. The Nårada P— “The' Nåradiya Puråna is that wherein Nårada tells all 
Dharmas of Brihat Kalpa. It contains 53,000 vorses. (Ibid, v. 23.) 

7. The M cirka gd ey a P.— “ The Mårkandeya is said to be the Puråna told to the 
birds. It contains description of Dharma and Adharma and has 9,000 verses ” 
(Ibid, 26). 

8. The Agni Puråna.—' 1 The Agni Puråna is recited by Agni to Vasistha, des- 
cribing the story of Isana Kalpa. It contains 16,000 verses and is the giver of the 
fruit of all sacrifiees.” (Ibid, 28 and 29). 

9. The Bhavisya P.—“ The Bhavisya is the Par å na in which the four-faced 
Brahmå, the Protector of the world, describes the greatness of Åditya, and in the 
course of the narration of Aghora Kalpa, recites to Manu, the creation and susten- 
ance of the world and characteristics of various kinds of beings. It consists of 
14,500 verses. It contains five Parvas 1. Bråhma Parva, 2. Vaisnava Parva 
3. Vajra Parva, 4. Tvåstra Parva, 5. Pratibhåsya Parva. 

10. The Brahma Vaivarta P. — “ The Brahma Vaivarta is that Puråna in which 
beginning with the description of Ratliantara Kalpa, Såvarni tells Nårada the 
måhåtmya of Krisna, and in which Brahmå recites the actions of Varåha. It con- 
tains 18,000 verses.” (Ibid, 33, 84). 

H. The hinga P.—“ Tbat Puråna which the God Mahesvara revealed standing 
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in the column (linga) of fire, that a man may attain Dliarrna (virtue), Kåtna (pleasnre), 
artha (wealth) and emancipation, and which begins with a description of Agneya. 
Kalpa is the Linga Puråna. It is so desoribed by Brahmå himself. It contains 
11,000 verses : (Ibid, v. 37). 

12. The Varaha P. — “ The Puråna told by Visnu to the Earth, in the course of 
the description of Månava Kalpa, beginning with - the praise of the Great Boar, 
containing 24,000 verses is called the Våråha Puråna.” (Ibid, 38). 

13. The Skånda P.-“ The Puråna told by the six-faced (Kårtikeya) in the course 
of the description of Kim Purusa Kalpa, containing the Mahesvara Dharmas, and 
many stories is called the Skånda Puråna. It contains 81,101 verses,” (Ibid, v. 42). 

14. The Våmana P. — “ Where beginning with the måhåtmya of the Pwarf-Incar- 
nation, Brahmå relates fully the three-fold end of man, that is called the Våmana 
Puråna. It contains 10,000 verses, appertaining to Ktirma Kalpa." (Ibid, 45). 

15. The Kur ma P. — *• Where in the course of the story of Indradumna, the Lord 
Janårdana, in the form of a Tortoise, recited the greatness of the Risis. that Puråna 
is known as the Kaurma by the wise It contains 17,000 verses, and is appertain- 
ing to Laksmi Kalpa.” (Ibid, v. 47). 

16. The Matsyn P. — “ In the beginning of the kalpa, Janårdana, with a view to 
promulgate the revelations (SÅutis), assuming the form of a fish described to Manu 
the story of Nara-Simha, &c. It contains the account of seven kalpas (?) O sages ! 
know that to be the Måtsya. It has 14,000 verses, (Ibid, v. 50). 

17. The Garuda P — “ That which describes the birth of Garuda from the Cosmi 
Egg in the Gåruda Kalpa and which is recited by Kpisna, is called Gåruda Puråna 
and it contains 18,001 verses,” (Ibid, v. 52). 

18. The Brahminda P. — ” That which begins with a description of the måhåtmya 
of the Cosmic Egg and which contains 12,200 verses ; and wherein are the descrip- 
tions of many future Kalpas. is the Brahmanda Purana. 

The Bråhma Puråna is called also the Åd i Puråna. The Siva Puråna is called 
also the Våyu Puråna: as we find in the Kålikå Puråna The Saiva is the 
Puråna told by Våyu, &c.” 

Tho Agni Puråna is called Vahni Puråna also in the enumeration of the Purånas. 

The two Bhågavata Purånas. Which is the Puråna and which the ZJpa- Puråna . — 
(Thore arc two Purånas under the name of Bhågavata, 1. the Visnu Bhågavata or 
tho well-known Bhågavata ; and 2. the Devi Bhågavata. There is a controversy 
as to which of theso is the Puråna, and which tho Upa puråna— for both cannot 
be Purånas. Bålambhatta appears to hold the Visnu Bhågavata to be the original.] 

We find in the Kålikå Puråna “ This Kålikå Puråna has its root in the Bhfiga- 
vata.” This Bhågavata is an Upa-Puråna, as will be shown later on. 

Opponent’ s view. — But somc, howover, tliink that the Devi Bhågavata is the 
Puråna, and not tho well-known Bhågavata : for in the well-known Bhågavata we 
do not meot with any description of tho Sårasvata Kalpa, (which is tho characteris- 
tic of this Puråna aecording to tho description above given in the Matsya Puråna). 

Moroovor in tho Matsya Puråna (Liii. v. 09) wo read Vyåsa, tho son of 
Ratyavati, having composed tho oiglitcon Purånas, finished with tho oomposing 
of Mahåbhårata, as an explanation of theso.” Whilo in tho woll-known Bhågavata 
Puråna wo find that it was composed (not prior to tho Mahåbhårata, but) after tho 
Mahåbhårata : bocause Vyåsa did not fool satisfaction in tho Mahåbhårata. Moro- 
ovor the Visnu Bhågavata contradicts tho Mahåbhårata. In tho latter in tho 
Santi Parva, Bliisma in his discourse Dharma in general, tolis Yudhisthir* tho 
uaturo of Mukti or Relcaso as tauglit by 6uka, and says that fcluka had attaincd 
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Mukti. Why should thon Vyflsa say in tho Bhflgavata that Suka should relate it 
to Pariksit, when 6nka had already attainod Nirvflna and could not como back ? 

In tho Visnu Puråiia (iil. 17.41) in doscribing tho Buddha AvatAra, we read: 
“ Hari gavo thoni Buddha, tho incarnation of illusion and dolusion.” [Tho birth of 
Buddha is doscribod horo as from tho body of Visnu]. But in tho flrst Skanda (of 
tho V. Bhflgavata) tho Buddha is doscribod as idoutical with Jina born in tho 
family of IksvAlcu. This contradicts Visnu Purflna. For thoso and othor reasons, 
evon Sridliara, tho commcntator on (Visnu) Bhflgavata oxpresscs his doubt. 

Reply.- -As a mattor of faet, tliough wo do not find in it a doscription of Sflras- 
vata Kalpa, yet wo find in it tho doscription of tho riso of dograded mon : (so it 
satisfies ono of tho conditions of the Matsya Purflna). Though it was composed 
after tho Mahåbhårata, yet there is no conllict with tho description of the Matsya 
Purflna whoro tho Mahåbhårata is described as being composed after the Purå nas. 
Vyflsa composed all the eighteen Purflnas before the Mahåbhårata, but published 
only the seventeen of them ; while this Bhflgavata was published after that, &c. 

[BAlambhatta answers all the above objections and cotnes to the conclusion 
that the arguments of the opponent are not very conclusive and that the weight 
of authority is in favour of the Visnu Bhflgavata being the original Purflna.] 

The Saura Purflna is an Upa-Puråna that has branched out of Bråhma Purflna. 

Three kinds of Puranas. — Ve further read in the Matsya Purflna : — “ In the 
Såttvika Kalpas, the glory of Hari predominates ; in the Rfljasa Kalpas, the pre- 
dominance is of Brahmfl ; and in the Tåmasa Kalpas, the preponderance is of Agni 
and Siva : and in the miscellaneous Kalpas, the glory of the Pitfis and Sarasvati 
is sung. (Matsa Liii, 67 and 68). 

The two Vi?nu Puranas,— The Visnu Purflna is also of two sorts, one a Purflna 
and the other an Upa-Puråna. 

The total number of verses. — The total number of verses in the Purflnas and 
Itihåsas is given in the Matsya Purflna. After describing the Mahåbhårata it 
goes on to say : — “ It is composed in one lac verses and is a summary of the meaning 
of the Vedas. That which was composed by Vfllmiki (is also an Itihåsa). There are 
altogether 5 lacs and 25 thousand verses in all these.” 

THE UPA-PURÅNAS. 

List from the Kurma Pur a na. — Now we sball describethe Upa-Purflnas, enume- 
rated in the list of Upa-Sm ritis in the Hemfldri. Thero the following quotation of 
Kfirma Purflna is given “ Other Upa-Purflnas have also been recited by the sages. 
The first is that recited by (1) Sanat Kumflra, then (2) the Nflrasimha ; then (3) Kapi 
la, then (4) the Månava (or Vflmana), then (5) the Usanas, (6) the Brihmflnda, (7) 
the Varuna, (8) the Kålikå, (9) the Måhesvara, (10) the Sflmba, (11) tbe Saura, (12) 
thePflrflsara (the Pravara), (13) the Bhflgavata, (Kflrma 1, 15 — 20). 

Pardsara’s list. — “ The following list of the Upa-Purflnas is found in the first 
Adhyåya of the Paråsara Upa-Puråna also : — 1, the Sanat Kumflra, 2. the Nflrasimha, 
8. the Nåda, 4. the Siva-Dharma, 5. the Daurvåsa, 6. the Nflradiya, 7. the Kåpila, 8. 
the Mflnava, 9. the Usanas, 10. the Brahmånda, 11. the Våruna, 12. the Kåli Purflna, 
13. the Våsistha, 14. the Lainga, 15. the Samba, 16. the Saura, 17. Pårflsara, 18. the 
Mflricha, called also the Bhflrgava. 

The authority of the Puranas.— As regards the status of the Purflnas on points 
of law, Vyflsa Smriti says “ That is the highest law (Dharma) which is revealed 
in the Vedas. That is to be bnown as inferior which is taught in the Purflnas and 
the rest. But what is different from these even, calling itself Dharma, must be 
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totally renounced by the wise from a distance, for those scriptures are full of delu- 
sion. The knower of the Vedas should perform that which was done by the liisis 
of yoro : let him practise thab with care and diligence, and renounce that which is 
prohibited by them.” 

So also : “ There may be a mistake made in understanding some passages of the 
Vedas by one’s own exertion, but when the liisis have explained them, \yhat doubts 
can there be to the wise.” 

The authors of Smritia. 

MITÅKSARl. 

Let it be that Dharma ^åstras should be studied. But what 
is the authority of this particular Dharma ^åstra coraposed by Yåjna-r 
valkya? To this the author replies. 

YÅJNAVALKYA. 

IV. -^Marra, Atri, Visnu, Hårita, Yåjnavalkya, 
Usanas, Angiras, Yama, Åpastamba, Samvarta, K^tyå- 
yana, Brihaspati. — 4. 

V. — Paråsara, Vyåsa, &ankh, Likhita, Dø-ksa, Gau- 
tama, &åtåtapa and Vasistha are the promulgators of 
Dharma Såstras. — 5. 

MITÅKSÅRÅ. 

Up to the word Usanas the sentence is a copulative compound 
inflected in the singular (Dvandvaikavad bhåva). 

This Dharma Såstra propounded by Yåjnavalkya should alsa 
be studied, such is the implied meaning of the above passage. This 
is not an exhaustive enumeration (parisankhyå) but it is merely 
illustrative. Therefore the Dharma ^åstras of Baudhåyana and 
others are not excluded. As each of these Smritis possesses authori- 
ty, so the points not mentioned by one, may be supplied from the 
others. But if one set of institutes contradicts the other, then there 
is an option (to follow any one of them).* 

BÅLAMBHATTA’S GLOSS. 

Dovala gives tfyo following listof tho Dharma-SAstras :—l. Mann, 2. Yama, S. 
Vasistha, 4. Atri, 5. Paksa, C. Visnu, 7. Angirft, 8. Usanft 9, Vakpati, 10. Vy$sa ; 11, 
Åpastamba, 12. Gautama, 13. KAtyAynna, 14. NArada, 15. YAjnavalkya, 16. ParAsara, 
17. bamvarta, 18. Sankhn,, 19. Ilfirita, 20. Likhita. 

* Soo Manu. II. 14 for conflict of feruti, <Scc. 

“ But when two sacrcd toxts (Sruti) aro conflieting both are hold to bo law ; 
for both are pronouncod by tho wiso to be valid law.” 
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I 11 this list Nårada is an addition, wliilo in tho Yå fiavalkya’s list wo havo 
Såtåtapa instoad. 

Tho Saukha gives tho following list 1. Atri, 2. Brihaspati, 3. Uaanas, 4. 
Åpastauiba, 6. Vasistha, C. Kåtyåyana, 7. Faråsara, 8. Vyåsa, 0. Saukha, 10. Likhita, 
11. Samvarta, 12. Gantatna, 13. Såtåtapa, 14. Ilårita, 15. Yåjfiavalkya, 16. Prachetas 
and tho rost. By tho phraso “and tho rest ” is mcant 17. Budha, 18. Devala, 
li). Sumantu, 20. Jamadagni. 21. Vi 8 vå mitra, 22. Prajåpati, 23. Paithinasi, 24. Pitåmaha, 
25. Baudbåyana, 20. Chhågaloya, 27. Jåbåla, 28. Chyavana, 20. Marichi, 30. Kasyapa. 

In tho Bhavisya Puråna wo find tho following addressed by Isvara to Guha : — 
“Having pondorod ovor tho tcxts of the eighteen Puråpas O childand ovor tho texts 
of tho Smpitis, beginDing with Manu and which are thirty-six in numbor, I now 
tcll tlieo.” 

[This shows that tho Smpits are 36 in numbor]. The Smritis like the 1. Vriddha- 
Såtåtapa, 2. Yogi-Yåjfiavalkya, 3. Vriddlia-Vasistlia, 4. Vriddha-Manu, 5. Laghu* 
Hårita, &c., should bo included in the well-known thirty-six under their original 
authors. [Thus Manu inoludes the ordinary and the Vriddha Manu, and so on.] 
Thus Yåjfiavalkya says (III. 110) “ I have declared the science of Yoga.” 

Ratn åkara says : “We find in the Bhavisya Puråpaitself the enumeration of 
other Sno ritis like Gobhila, Risya S ringa, &c., whieh are over and above the thirty-six, 
so we conclude that thirty-six does not exhaust the number of Smritis, but is only 
an enumeration made by the Sistas.” Those which are found as Grihya Sfitras and 
their Parisis(as, &c„ belong to a different category : like the Puråpas. As in thø 
Bhavisya The Maitråyaniya, the Chhandoga, the Katha, the Åpastamba, tho 
Bhavrichas, their Parisistas and those called Khilas. (are also Smritis).’* 

The Visnu-Dharma, the Siva-Dharma, the Mahåbhårata, and the Råmåyana and 
the rest are also to be included among Smpitis. As says the Bhavisya The 
eighteen Purånas, the history of Råma (Råmåyana), the Vipnu-Dharma-Såstra, &c., 
the Siva-Dharma ; the fifth Veda called the Mahåbhårata composed oy Krisna- 
Dvaipåyana, the Sauradharma, the Månavokta Dharma, aro also taken as such by 
the wise.” (adhyåya 4, v. 87-88). 

The words “ as such ” in the above mean that they are also followed by the 

great men, and are authoritative, because they are not decried or dispraised by 

any and followed by great men, so they are to be taken also as Smritis. The opinion 

that the Smritis are thirty-six only in number, or twenty-four only in number, is 

held only by some and is contradicted by others, and is not authoritative. 

/ / 

That the Smpitis are Dharma-Såstras (Institutes of Sacred Law) we learn from 
Manu II. 10 where it is said “ The Vedas should be known as Sruti ; and the Dharma- 
Såstras as Smpiti.” 

In Ångiras we find “ The wise say that the following are Upa-Smritis : 

Jåbåli, Nåchiketa, Chbandas, Laugåksi, Kasyapa, Vyåsa, Sanat Kumåra, Satadru, 
Janaka, Vyåghra, Kåtyåyana, Jåtukarnya, Kapiujala, Baudhåyana, Kanåda and 
Viavåmitra. 1 ’ 

In Hemådri Dana Khanda the following more are enumerated. “ Vatsa, Påras- 
kara, Pulastya, Pulaha, Kratu, Risyas'ringa, Åtreya, Babhru, Vyåghra, Satyavrata ; 
Bharadvåja, Gårgya, Karsnåjini, Laugåksi, and Brahma-Sambhava. 

Tho Smritis of Prajåpati, Yama, Budha, and Devala which are enumerated in 
Kalpataru are quoted by Hemådri as authority in the courso of other authorities. 

The Kalpataru holds that the four Sciences mentioned in the Visnu Puråna 
(III. 6. 26) as they relate to positive physical Sciences should be taken as authority 
and Dharma in matters worldly. Those Sciences are “ the Åyurveda (Medicine), the 
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Dhanurveda (Archery), the Gåndharvaveda (Music), and thø Artha Såstra (thø 
science of wealth)— thus the Sciences are altogether eighteen’’ (Visuu Puråna, III, 
2. 26). 

So also in the Saiva Puråna, the Våyaviya Samhitå, chapter one, it is said : 
“ O Romaharsana ! O all-knowing ! thou hast obtained through good luck a complete 
knowledge of all the Purånas from Vyåsa. The four Vedas, the six Ahgas, the Mi- 
mamså, the Nyåya, the Puråna and the Dharma Såstra are fourteen Vidyås. Thø 
Åyurveda (medicine), the Dhanurveda (Archery), the Gåndharvaveda (Music) and the 
Artha Såstra (the science of wealth) are the additional four making the Vidyås 
eighteen. Of all these eighteen Vidyås, treating of different topics, the original 
author and direct prophet is tbe Trident-handed Siva : such is the saying.” (Siva 
Puråna, I. 23). 

Though all these are sources of law, yet all of them do not deal with all 
matters, and sometimes they contradict each other, therefore the commentator says 
that though each of them is an authority, yet the lacunse of one should be supplied 
from the other, where one is incomplete ; and where they differ there is option. 
Manu has also taught this option in II. 14. But when two sacred texts (Sruti) are 
conflicting, both are held to be law ; for both are pronounced by the wise to bo 
valid law. 

The effieient canses of Dharma. 

Now the author explains the effieient* or subjective causes of 
Dharma (or religious merit). 

YÅJNAVALKYA. 

VI. — Whatever thing is fully given in (proper) 
country, at (proper) time, with. (proper) means, accom- 
paniecl by faith, to (proper) person, that all is the cause 
of Dharma. — 6. 

MITÅKSARÅ. 

“ Country ” as is described above— the country in which the 
black antelope freely roams. “ Time ” such as Sahkrånti, &c. 

“ Means ” is the assemblage of all subordinate acts necessary 
for the corapletion of a main act, as described in scriptures. 

“ Thing ” obtained by acceptance of gifts, &c., such as eows, &c. 

“Faith” belief in orthodoxy or after-life. “Accompanied by 
faith,” in the manner which results from being accompanied by faith. 

“ Person ” possessed of qualities to be described hereafter, 

* The word dharma is usod in two sonscs (1) tho agent porf orining tho acta 
which prodncc dharma— tho Kåraka llctu— tho subjoctivo sido of dharma, (2) tho 
oxpositional or deelaratory sido of dharma— tho boolcs that deelaro what acts aro 
productivo of dharma— tho jflåpakn Hotu. Whon a person wishing to porform an act 
is in dOnbt as to whothor it is dharma or not, ho should rofor to theso jnåpaka« 
hotus : and tho Parsad. 
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“ fitness to receive cliarity does not arise from knowledge alone &c.” 
(verse 200.) 

“ Given,” i.e., wliicli is not taken back or does not return and 
which is abandoned till another acquires Proprietary right in it. 

Tbese are tke generators of Dliarma. Are these all ? The 
author says that these are not all because lie uses the word “sakalam.” 
O thers mentioned in the Scriptures sucli as caste, quality, sacrifices, 
fire-ofEerings, &c., are also efficient causes of Dharma. What is said 
here is the same as mentioned elsewhere, that the efficient causes of 
Dharma are four-fold, consisting of caste, quality, substance and 
action accompanied by faith. 0 All or some of them must be taken, 
according to the occasion, as taught by the scriptures ; but faith must 
accompany them all. 

BÅLAMBHATTA’S GLOSS. 

Are the above-mentioned fourteen vidyås the kåraka-hetu of Dharma, le., do 
they produce or generat© merit : or are they the jnåpaka-hetu of Dharma, i.e,, merely 
declaratory of Dharma — showing what is Dharma and what is not. To this the 
eommentator answers that they are jhåpaka-hetus ; the kåraka-hetu is different, and 
is mentioned in the verse in discussion. 

The force of the preposition “ pra ” in “ pradiyate ” is to show that the gift 
mnst be irrevocable and complete. The word laksanam in the text does not mean 
the “indicators of Dharma or jnåpaka ” by the producers of Dharma: and so the 
eommentator explains this word by saying utpådaka. 

The word ‘ sakala ’ in the Yåjnavalkya’s text is not useless ; for it indieates by 
implication that other factors not mentioned in the verse are also generators of 
Dharma. 

In the commentary the word ‘kåraka * is used, tat sakalam dharmasya kårakam. 
Another reading is båranam or cause. The most prominent producers of Dharma are 
however, four, namely, jåti, Guna, dravya and kriyå as mentioned in Nyåya. 

The word “ bhåvårtha ” in the commentary means Sraddha or faith. 

It does not, however, follow that a gift made without Sraddha is useless : for 
says a text: “Give with faith, give even without faith, give in all conditions.” 
Cf. Taitt. Up. 

The Jhdpdka causes of Dharmas. 

Now the author describes the external sources of law (Dharma) 
the (jnåpaka)— the expounding causes of law. 

YÅJNAVALKYA. 

VIL — The Shuti, the Smpiti, the conduct of good 
men, what appears pleasant to one s own self, and the 
desire which springs from a good resolution, are said to 
be the roots of Dharma — 7. 



* These are technical terms of logic. 
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M1TÅKSARÅ. 

“ The Sruti ” means the Vedas. “ The Smriti,” the Institutes of 
sacred law. As it is said by Manu “ the Vedas are known as f^rutis 
or revelation and the Institutes of the sacred law are known as Smfitis.” 
(II.— 10.) 

“The conduct of good men” the conduct or practice of good or 
eminent men,* but not of bad men. “ What to one’s own self is 
pleasant ” relates to optional matters (in which there are alternatives, 
then one is at liberty to select any one) such as “in the eighth year of 
conception or birth should a Brahmin be invested with the sacred 
thread,” &c. In such cases one’s wish alone is the law (in selecting 
any one of the alternatives).* “ Desire ” which is born of a good 
resolve and is not opposed to scriptures. Such as “ I shall not drink 
water except at meals.” These are the “ roots ” or evidences of 
Dharma. In case of contradiction among these, those stated first 
are stronger than those which follow. 

BÅLAMBHATTA’S GLOSS. 

The word svasya in the verse is said by some to be redundant and used only to 
fill in the metre : because the word åtmanah has the same meaning as svasya, both 
meaning “ of the self.” But as a matter o£ faet, the word åtman denotes all 
conscious beings in general, and if the word svasya were not used in thé text, then 
priyamåtmanah might have been interpreted as meaning what is pleasing to the 
Supreme Self. Or the use of both sva and åtman indicates that they are not to be 
taken as synonyms here. The word ‘ ch ’ ‘ and ’ is to be read along with Kåma. 

The word Sadåchåra does not mean ‘good conduct,’ which would have been the 
meaning, if it were a karmadhåraya compound ; but the commentator explains it as a 
Tat Purusa compound, namely, the conduct of good men. The word ‘ Satåm,’ ‘ good 
men,’ is in the plural, showing that if a single good man has done a solitary act 
which is of doubtful character, that should not be a rule of conduct. The marks of 
Sistas are given in the Mahåbhåsya on Prisodarådi sfttra of Pånini (VI. 3. 109). 

* The pleasant to one’s own self ’ is confined only to matters in which option is 
allowed by law : othorwise the rule would be too wide. The word samyak of the 
verse is oxplained by the commentator as Såstra-aviruddha — not opposed to scrip- 
tures. The word mflla in the verse does not mean tho progenitor, but evidonce or 
authority. 

* Tho Sistas (ominont) aro doflned by Baudhåyana tlius : — Sistas, forsooth, (aro 
those) who are freo from envy, froo from prido, contonted with a store of grain 
sufficient for ton days, froo from covotousness, and freo from hypocrisy, arrogance, 
groed, porploxity and anger. 

“ Thoso are callod Sistas who in accordanco with tho sacred law, have studied 
tho Voda, togothor with its appendagos, know hovv to draw inforencos from that, and 
aro ablo to adduce proofs porcoptiblo by tho sonses from tho revoaled toxts,” 
(L, 1. 5 and 6.) 
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[The custom or Sadfich&ra, and tho solf-imposed law aro not howevor laws 
strictly so callcd, Tlioy aro intuitivo laws (Såksftt) or apparcnt unwritton laws 
(Sfiks&t). But tho diroct and puro or pratyaksa laws arc those declarcd in tho 
Sruti]. 

Thero is howevor no conflict botwcon tho SAksfttakrita and tho Pratyaksa laws. 
Tho Pratyaksa laws aro tho fcirutis alono. It is tho highest authority in mattors of 
Dharma : whilo tho Smritis, &c., aro various sub-divisions of fcirutis. Theroforo, in 
case of conflict of those, tho flrst in ordor of enumeration prevails.* 

Mitaksarå. — The author now mentions an exception to tbe 
efficient eauses of Dharma such as country, &c. 

YÅJNAVALKYA. 

VIII. — Of all works (consisting of) sacrifices, or 
rituals, or control of conduct, ' or harmlessness, or 
liberality or the study of the Vedas ; this alone is the 
highest Dharma (duty) that one should see the Self by 
Yoga. — 8. 

MITÅKSARl. 

Of works like sacrifices, &c., this alone is the highest Dharma 
that by “ Yoga ” alone or by stopping of the functioning of the 
thinking principle, with regard to external objects, one should see 
the Self or have the knowledge of reality. The meaning is that in 
(the practice of) Yoga in order to obtain the knowledge of one’s Self, 
there are no restrictions of country, &c. As it has been said 
“ wherever there is concentration, there exist no restrictions.” 

BÅLAMBHATTA’S GLOSS. 

The word karma is to be read along wifch every one of these, such as, Ijya 
karma, Achåra karma, etc. Therefore the commentator says Ijyådinåm Karmanåm. 

Though the word karma comes as the last word of a compound, it, however, is 
not a Dvandva here. The Dvandva ends with Svådhyåya. While this word karma 
forms Tatpurusa compound. 

The definition of “ Yoga ” given by the commentator is almost the same as 
given by Patanjali (I. 2.) Patanjali defines Yoga as cessation of all functions of the 
mind ; while Vij 5 ånes'vara limits, for the purposes of Dharma, this universal 
definition, adding the words “ from external objects, ’’ i.e., there should be no 
thought of any external objeet in the mind. 

The “ seeing of self ” or “ Åtmadarsana ” means to get true knowledge. Por 
the practice of “ Yoga’' no restriction of country, caste, etc., is laid down. (Every 
one can practise yoga in any couhtry. And not only in that country where black 
antelopes roam). As an authority for this, the commentator quotes Patanjali by 
saying “■ where there is a concentration in a person, there the man gets success, 
irrespective of country, etc.” 



f Cf. the Maxiui “ Justice, Equity and Good Couscience ” of mordern law. 
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Means of adjudieation. 

Mitåksarå. — Now the autlior explains tke means of adjudica- 
tion, whenever there arises a doubt in regard to the efficient (sub- 
jective) causes and the expositional (or objective) causes of Dharma. 

YÅJNAVALKYA. 

IX. — Four persons who know the Vedas and the 
Dharmas,* or who know only the three Sciences, consti- 
tute a “ Parsad ” (a legal assembly.) What it says is 
Dharma. Or that which even one person, who is hest 
among the knowers of spiritual Sciences, declares.— -9. 

MITÅKSARÅ. 

‘ Four ’ Bråhmanas who know (the duties prescribed by) the 
Vedas and the Dharma strås form a “ Parsad or a legal assembly.” 
Those who study three Sciences are called tri-vidyåh. Their assem- 
bly is called an assembly of persons who know only three Sciences 
(traividyam in the original.) 

The knowledge of Dharma f^åstra is understood after them also, 
i.e ., the traividyam or the assembly of the knowers of the Three 
Yidyås, must also know the Dharma Såstra. It also constitutes a 
“Parsad.” 

What the above-named Parsad says is Dharma. And what 
even one person, who is most experienced in the knowledge of Self 
and who knows the Vedas and the Dharma éåstra, says is also 
Dharma. 

Here ends the Introduction. 

BÅLAMBHATTA’S gloss. 

In order to indicate that none but a Bråhmana has a right to expound the lavc\ 
tho commentator adds the words “ Bråhmanah v after the word “ four.” The word 
“ Dharma M in the toxt means the Dharma-Såstra, as it is read along with the word 
“ Veda " (which is also the name of a scripture) : thoreforo the commentator uses 
tho word “ Dharma-Såstra, åc.” 

The three Vidyås aro tho Itik, the Yajus and tho Såma Vedas, But the 
knowers of tho three Vedas must also know tho Dharma-Såstra in ordor to consti- 
tuto a legal assombly. Tho force of 'eva' or ‘only’ in tho text is to exclude tho 
fourth Veda. 

In tho KOrma Puråna (XXX. v. 2-7) tho same idoa is also expressed : “ A man 
ineurs guilt when ho omits to do an ordainod act, or does an aot which is prohibited. 
Tho Pråyaschitta or ponanco is tho purification for it. Let a Br&hmana never 
remain without Pråyaschitta : lot him porform what the learned, tranquil Bråhmanas 
say. Wliat a single Bråhmana who is woll versod in tho meuning of tho Vedas, who 
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is tranquil, who dosircs Dharma alono, and who performs tho fire sacriflco, declares 
fas pråyaschitta) tliat ovon is tho highest law (Dharma). Whero tho Bråhmanas do 
not koop tho sacrod firo but aro Dharma-dosirors and vcrsed in tho sonso of tho 
Vodas, thon what throo of such Bråhmanas say that is to bo known as dharma (and 
prayaschitta may bo dono accordingly). (Whoro thoy aro not dharma desirers but) 
know many Institutos of Sacrod Law, and aro doxtorous in logical reasoning and 
argumentation and full discussion of a point, and havo studied tho Vedas, then 
seven such persons aro nocessary to declaro the law (of pråyaschitta). (But where 
thoy do not possess tho othor qualillcations) but know the principles of exegetics 
(mimåmså) ond logic (nyåya) and are versed in the Vedånta, then twenty-one such 
Bråhmanas aro necossary to declare tho law of pråyaschitta.” 

Aote.— Manu lays down the following rules as regards Sistas and Parsad (XII. 
108 to 114) : — 

(108), If it be asked how it should be with respect to (points of) the law 
which have not been specially mentioned, tho (answer is), that which Bråhmanas 
(who are) Sistas propound, shall doubtlessly have legal (force). (109). Those Bråh- 
manas must be considered as Sistas who, in accordance with the sacred law, havo 
studied the Veda together with its'appendages* and are able to adduce proofs per- 
ceptible by the selises frora the revealed texts. (110). Whatever an assembly, 
consisting either of at ieast ten, or of at least three persons who follow their 
prescribed occupations, declares to be law, the legal (force of) that one must not 
dispute. (111). Three persons who each know one of the three principal Vedas, a 
Logician, a Mimåmsaka, one who knows the Nirukta, one who recites (the institutes 
of) the sacred law, and three men belonging to the first three orders shall constitute 
a legal assembly, consisting of at least ten members. (112). One who knows the Rig- 
veda, one who knows the Yajur-Veda, and one who knows the Såma-Veda shall be 
known (to form) an assembly consisting of at least three members (and competent) 
to decide doubtful points of law. (113). Even that which one Bråhmaua versed in 
the Veda declares to be law mus t be considered (to have) supreme legal (force, but) 
not. that which is proclaimed by myriads of ignorant men. (114.) Even if thousands 
of Brahmanas, who have not fulfilled their sacred duties, are unacquainted with the 
Veda, and subsists only by the name of their caste, meet, they cannot (form) an 
assembly (for settling the sacred law).” 

Compare Manu, II. 12 with verse 7 : — 

44 The Veda, the sacred tradition, the customs of virtuous men, and one’s owa 
pleasure, they declare to be visibly the four-fold means of deflning the sacred law*” 
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Chapter Second — Brahmachari or studentship. 

The jour castes. 

MlTÅKSARÅ. 

By the above nine verses, having given a general view of the 
whole Institute, now the author, in (or before) explaining the duties 
of the various castes, etc., first enumerates all the castes. 

YÅJNAVALKYA. 

X. — The castes are the Bråhmanas, the Ksatriyas, 
the Vaisyas and the Sudras. Only the first three (of 
these) are twice-born, the performance of the ceremonies 
beginning with the rite of impregnation and ending 
(with the funeral rites) in the cremation-ground, of these 
only, is prescribed with sacred formnlas. — 10. 

MITÅKSARÅ. 

The Bråhmanas, the Ksatriyas, the Vai^yas and the Sudras are the 
four castes, whose qualifications will be described later on. “ The first 
three of these, ” namely, the Bråhmanas, the Ksatriyas and the VaiiJyas 
are twice-born. “ Dvi ” means twice and “ Jåyante ” are born. Hence 
they are called Dvija or twice-born. “ Of these ” of the twice-born, 
vai, “ only ” alone, that is, not of the Madras. 

“ Beginning with the rite of impregnation, &c.,” those ceremonies 
to be described later on, among which Garbhådhåna (or the ceremony 
of impregnation) stands first and the ceremonies performed in 
^ma^åna or the cremation ground come at the end ; all these rites are 
performed with Mantras or sacred formulas. 

BÅLAMBHATTA’S GLOSS. 

Tho word Upodghåta (goneral view or profaco) is synonymous with udfthåra. 
The word 44 tåvad-varnån ” raoans all castes; tho foroo of tåvad being to denote 
44 all.” Tho word tvådyåh in tho vorso is cqual to 44 fidyfih tu" moaning 44 the first 
(throo) only.” Tho word 44 Brahma M in tho verso moans 44 tho Bråhmana casto” and so 
tho commentator oxplains it by tho word 44 Brahmana.” Tho words 44 among theso ” 
should bo read in tho vorso to comploto tho sontonco. Tho word 44 dvija M is a 
tochnical torm rotaining also its otyraologioal moaning; namoly thoy aro 44 twico- 
born ” or rogonorato : for tho invostituro with tho sacred throad is. tho sooond birth. 
All corcmonios of tho threo highor oastos aro performed by rociting sacred 
formulas : thoso of tho Sudras aro porformod in silenco without such recitation. 

Yama on Sudras.— As says Yama : 44 Tho Sfldra also must bo similarly sanetifled, 

by tho porfortnanco of tho above ritos but without tho uttorance of the sacred 
formulas,” 
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Tho word "pib.ri vanam ” (uscd by tho comrncnfcator) moans tho placo whoro tho 
corpso is placcd. Tho feinasana cannot bo thc narno of a corcmony, so tho commcnta- 
tor oxplains it by saying “ the coremonics appcrtaitiivg to tho cromation ground.” 
In othcr words, it moans tho Satnsk&ra witli regard to tho corpso and tho preta or 
tho dopartcd spirit ,* consisting of Paråchisti coromony, 

A general mlc . — A general rulo with regard to thesc ritesis thus laid down: — 
"In Pumsavana, tho simantonnayana, tho tonsuro, tho Upanayana, tho god&na, the 
enarriago-bath, and in tho marriago cororaonios, tho Nåndi Sråddha should bo 
performed on tho day provious. Theroforo on tho occasion of thoso impurlties, let 
thc Sapinilas assemblo or dvvoll in the same liouso. Thoso who aro joint in food 
porform togethor tho same rites and dino togethor. For ten days after tho dcath of 
father or mother, thosc kinsmon who do not porform bathing in cold water, or 
ollering daily pimlas, &c., aro considored as degraded, unflt to join in sacred (havya) 
and pious (bavya) works. 

Anothcr text says “ Those sapindas who are within three degrees, but who do 
not join in auspicious ceremonies, marriage, &c., and remain dwelling in separato 
houses, coob separately their food and perform separate Sråddha rites, &c., aro 
fchrown to the big serpents by Soma, the lord of the ancestors," 

Or the word Soma in the above text may mean : — “ He who dwells with Umå 
<5 — ^ { <e#> gi va or Rudra, thc Destroyer, Such souls are given over to his 
snakes by Rudra, the Destroyer. 

[The samo text then goes on to say] " Or he plåces it on the lap of Nirriti in front 
of Yarna.’* 

The Samgmlia . — When owing to some unavoidable reason the sapindas cannot 
dinetogether and dwell under the same roof, then they should observe the following 
rule laid down in tho Samgraha : — “ If owing to some difficulty it is not possible to 
dwell together, then they may remain in their own houses, but observe the impurity 
by cessation of Svadhå rites, &c. If one is incapable of feeding all (through 
poverty, &c.) then all having prepared their own food (separately) should dine 
together." 

The Sacramevts. 

MITÅKSARÅ. 

Now thø author recounts those sacraments. 

YÅJNAVALKYA. 

XI. — In season, the Garbhådhåna; before the qui'ck- 
ening, the Pumsavana ; in the sixth or the éighth month, 
the Simanta; on delivery, the Jåtakarman. — 11. 

XII. — On the eleventh day, the Nåma-ceremony ; 
in the fourth month, the Niskrama ; in the sixth month, 
the Annapråsana ; and the Chudåkarana is to be per- 
formed according to family usage. — 12. 

MITÅKSARÅ. 

The Garlhadhåna. — The “Gy.^bhådhåna ,, is the appellation of a 
ceremony expressed by the meaning of the word itself (Garbha= 
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embryo, Ådhåna=placing or the ceremony of impregnation) and so 
also the other rites to be described later on. That Garbhådhåna 
should be in “season,” i.e., the time or season to be described 
hereafter. 

The Puthsavana. — The ceremony called “ Pumsavana ” (must 
be performed) before the fætus begins to move. 

The Simantonnayana. — The “ Simanta ” ceremony (or parting 
the hair is to be performed) in the sixth or eighth month. 

The latter two ceremonies, the Pumsavana and the Simanton- 
nayana, being rites for the consecration of the field (womb) are to be 
performed only once, and not at each pregnancy ; as it has been said 
by De val a : — 

“ A woman once properly consecrated is to be deemed conse- 
crated for all subsequent conceptions.” 

The J åtakarma. — “ Ete ” means ‘ delivery ’ and is equal to 
which means ‘ coming out or being born.’ Corning out of 
the child from the uterus. . 

On the child coming out of the womb, the ceremony of Jåta- 
karma or birth rite is to be performed. 

The Nama-karana.— On the eleventh day of birth, the cere- 
mony of naming (takes place). That name must be indicative of 
paternal or maternal grandfather and the rest, or denote the family 
deity. As it has been said by $ahkha : — 

“ The father should select the name denoting the family 
deity.” 

The Nifkrama. — In the fourth month the ceremony of Niskrama 
i.e., the ceremony of showing the child to the sun, should be 
performed. 

The Annaprahana. — In the sixth month the ceremony of Anna- 
pråslana or feeding the child with boiled rice. 

The Chu^åkarana. — The ceremony of Chudåkarana (or the first 
shaving of the head) should be done according to family custom. 

The phrase “ is to be performed ” should be joined to each of 
the above sentences. 

BÅLAMBIIATTA’S GLOSS. 

The Puvisavana and Stmantonnaijana. 

The namos of tho various corcmonics montionod abovo, donoto etymologically the 
nature of those eeremonios. Thoy aro what is tochnioally known as Yoga-rudhi 
words. Tn tho verse, the name Pumsavana is brokon up from motrical exigencies, 
into its constituent part* Pumsah Savanam 11 begetting a male.” The word spanda- 
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mU is oxplained by tho commontator by tho word ‘chalanat/ ‘ moving/ The word 
‘ Simanta 1 in tlio verso is tho abbrcviatcd form of tho ful 1 namo Simantonnayana. 

Pdrctskara .— Tho Simantonnayanah and Pumsavana aro to bo porformed onco 
only, as is dcclarod by P&raskara : — “ Now tho Simantonnayana (or tho parting of 
tho prognant wifo’s hair). It is porformod liko tho Pumsavana, in hor first preg- 
nancy" (I. 15-2). Tho sonso is that it is a ceremony for tho purification of the 
flold. 

Tho authority of Dcvala, cited by tho commontator, applics howover to all tho 
three ceromonies including tho Garbhådhina. 

A purvapaksa .— Says an opponont In tho caso of Simanta rito, it is rcason- 
ablo that it should be porformod only onco ; but why should not the Pumsavana bø 
repoated at ovory concoption, for a man may dosiro more than ono son?” In faet, 
tho texts of Harita quoted in Hemådri “ Tho wives of tho twice-born, if sanetified 
onco by Simanta, aro considored as sanetified for all future conceptions ” and Visnu 
“ If a wife, without Simanta sanctification givos birth to a child sho must bo saneti- 
fied after dolivery ” show that tho statement of performing onco only applies to 
Simanta only and doos not rofor to Pumsavana. This is also the opinion of Sudar- 
sanåeharya. This rulo cannot bo applied to Pumsavana for Bahvricha kårikå says : — 
“The rule is that tho coremonios should bo repeated in every pregnancy.” 

Reply . — Tho begetting of a son is necessary in order to free one’s self from tho 
ancostral dobt. Ono son is only necessary : and so the rite of Pumsavana, by which 
a male child may be secured, is absolutely necessary only in tho first conception. 
In subsequent conceptions, it may be performed, whenever a male child is dosired, 
but not othorwise. But ho who dosires only a femalo child, need not perform it 
oven onco. Such is tho sonse of the Sutra quoted by the opponent. The same is 
the meaning of Sudarsanåchårya. 

Visnu quoted . — Tho text of Visnu : — “ Tho Simanta ifi for tho sanctifying of tho 
female, some say it is for tho consocration of tho womb and so must be performed 
at ovory pregnancy/ 1 This is in apparont conflict, but not really so. Tho phrasø 
“ some say ” shows that it is not an authoritative opinion. 

Asvaldyana . — So also tho toxt of Åsvalåyana Smriti : — “ The Bali offering and 
Simanta rite should be performod in each pregnancy.” Tho Bali horo refers to 
Visnu-Bali, which should bo done in tho oighth month of conception. Now-a-days 
this Bali offering has fallen into disuso. This may bø performod in tho third, 
fourth, flfth, or sixth month also or along with Simanta. 

Apastamba G . S. — Tho Åpastaraba Grihya lays down the following rulo about 
Pumsavana 1 M VVhen tho prognant condition becomes visible the Pumsavana should 

bo porformod, when the moon is in Tisya asterism.” “ The Simantonnayana in her 
first pregnancy in the fourth month (Ap 14. 9). So also Kårsnåjini “ The Siman- 
tonnayana should be performod during any time botween tho first quickening of th© 
embryo till delivery : so says Sankha.” 

Performance of many rites simultaneously .— The prognant condition becomes 
visible in the third or fourth month, for such is doclared in the Bahvrichas and 
other Sm ritis. If, thoroforo, the Pumsavana is done in tho fourth month, then thø 
Simanta should be performed immediately bofore it, and then the Pumsavana ; 
without losing the auspicious time. If both ceremonies aro performed together, 
the Nåndi Sråddha, <£c., neod l)e performod only once (and not repoated for each 
ceremony), for the time, place and agent are the same. 

Chhandoga Pari§i$ta . — As in Chhandoga Paritfista : — “ Where many ceremonies 
are performed together, then in the first of these only the Måtfi Ptija is done, and 
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not in the others, and so also fche Sråddha is performed in the first only and not 
repeated in each separately.” 

Vopadeva.— According to Yopadeva this rule applies only where the sam skåras 
of several children take place together. According to others, it applies to the 
performance of several samskåras together, when they were not performed in due 
time. 

Smriti-arthu-Sara . — This is the opinion of the author of the Smriti-artha- 
Såra also. 

THE CEREMONY FOR SECURING PAINLESS DELIVERY. 

A A 

Apastamba G. S. — In the Apastamba Grihya Sutra the Pumsavana is the name 
of another ceremony also by which the child is quickly born, and the mother does 
not suffer the travails of child-birth for any length of time. It is a ceremony to 
shorten the period of travail and is called Ksipra Pumsavana “ With a shallow 
cup that has not been used before, he draws water in the direction of the river’s 
current ; at his wife's feet he lays down a Turyanti plant; he should then toucli his 
wife, who is soon to be delivered, on the head with text Yajus (II. 11-14) and should 
sprinkle her with the water, with the next three verses (II. 11-15— 17). 

The Anvdlovana. — The Anvålovana (the ceremony for preventing disturbances 
which could endanger the embryo) is necessary for those who follow Åsvalåyana, 
and'not for the Taittiriyas. (See Ås. Gri., I. 13-1). 

tiankha. — The second Simanta may be performed in the seventh and eighth 
months of pregnancy also. The second may be performed even up to delivery : as 
says Sankha : “So long as there is not delivery.” 

Satyavrata. — And also Satyavrata “ If a woman delivers of a child, without 
Simanta being performed, the child should be placed in a basket, and the ceremony 
performed on the mother thcn and there." 

These two (Simanta and Putpsavana) must be performed at the fixed time 
ordained for them, even though such time be otherwise inauspicious owing to Astådi 
(conjunction of a planet with the sun, & c). If, however, it can be avoided it is better. 

THE RULES TO BE OBSERVED BY THE PREGNANT WOMAN. 

[After describing so far, Bålambhatta enters into a digression and lays down 
cortain rules to be obsorved by pregnant women and thcir husbands]. 

Kaéyapa. — Says Kasyapa as quoted in Pårijåta “ A pregnant woman should 
avoid riding on elephants and horses, mountaineering or going up high staircaso as 
woll as violcnt exercises, quick movements (or running), and driving in carriages. 
Slio should avoid grief, blood-letting, agitation and worry, cock-posture, much work, 
sloeping by day, or keeping awako at night. So also Crossing rivers (by boats or 
swimming) and driving in a carriage. After Pumsavana sho must avoid pungont 
and strong drugs, alkalis, coition and raising or carrying heavy loads. M 

Daurhrida.— The husband should supply the wifo during this period all that she 
takos a fancy to. If the fancy (daurlirida) is not supplied, thoro is danger to the 
child in tho womb ; it may becomo ugly, or dio. 

After tho flfth month of pregnancy she should perform no sacrcd rites, daiva or 
pitrya, nor cook food for ancostral oblations or the Fivo Daily Sacriftces. 

Samvarta.—Jn Samvarta “ Tho prognant woman should not cat in the ovon- 
ing twilight, nor should go or batho on tho roots of treos. Nor should sit on upas- 
kara or rubbish hoap, nor on pcstlo or raortar, nor batho in doop water, nor 
frcquont ompty rooms, nor rornain noar an ant-hill, nor should bo fluttorod in 
mind, nor mako linos on tho oarth with nails, nor with charcoaPor ash. Nor should 
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sho be addicted to mucli sloop and .sliould avoid gymnastics : nor go whero 
tlioro is an ash-hoap, or bonos or skid ls. Sbe sliould avoid quarrcl, and yawning 
and strotching of body. Ker hair sliould not bo flowing, nor should sho remain 
pollutod. Sho should not sloop with head towards north nor towards south, nor 
should sho bo lightly dressod, nor agitated nor with wct foct. Sho should not utter 
inauspicious words nor laugh mucli. She must always servo tho oldors and seek 
tlioro good will. Sho should batho in water in which aro immorsed health-giving 
horbs and woods. She should bc without jealousy, and cagor in tho worship of tho 
dcity of tho Home. Sho should bo always cheerful, intont on tho good of her hus- 
band, she should give alins, and observe the third night sacrcd to Pårvati. A 
woman should always bo peaceful, specially the pregnant woman. Tho son of such 
a woman would havo good behaviour, long lifo, and intelligence, othorwiso there is 
dangor of abortion.” 

THE RULES TO BE OBSERVED BY THE HUSBAND OF THE PREGNANT WOMAN. 

Gdlava.— Gålava says “ The husband should avoid burning, sowing, total 
sliaving, mountaineering, and boating.” 

The Saihgraha. — In the Samgraha : — “He should avoid carrying a corpse, bath- 
ing in the sea, sowing, offering pindas, and going on foreign travel.” 

Asvulåyana. — Åsvalåyana also says: — ‘‘Sowing and coition, pilgrimage, and 
eating at Sråddhas after the seventh month, should be avoided by tho husband of tho 
pregnant woman.” After the third month of pregnancy the husband should allow 
his liair to grow and not cut them. He should stop shaving except on ceremonial 
occasions. 

After marriage one should not cut his hair for a full year, for six months after 
Mounji, and for three months after Chudåkårana : nor when one’s wife is preg- 
nant.” 

Astrologi).— The rules laid down in boobs of astrology are similar : — “ When 
the pregnancy becomes manifest, the husband should avoid sea, carriage, carrying 
of a corpse, shaving, going to pligrimages like Gayå, &c., or public sacrifices, or 
household sacrifices.” 

THE JÅTAKARMA OR THE BIRTH RITE. 

Parijdta “ As soon as the father hears that a son is born to him, he must 
bathe with the dress he is in.” 

(Pdri]åta)Vasistlia.— “Before the navel string is cut the birth-rite must be 
performed ” (Vasistha). 

Samvarta. — So also Samvarta “ After the birth, the birth-rite must be per- 

formed duly. If by chance the proper time passed away, without the rite being 
performed, then it should be done when the days of birth impurity come to an 
end.” 

Visnu Dharmu.— In the Visnu Dharma also we find : — “ When the son is born 
the Sråddha must be performed before the navel string is cut.” 

Samvarta. — This Sråddha is to be done with gold alone, as says Samvarta : 

“When a son is born, the wise father desiring auspicious things should perform the 
Sråddha with gold alone, not with the cooked food nor with meat food.” This should 
be done even if there is death impurity. 

Praj apati. — As says Prajåpati qnoted by Hemådri “ If a son is born in the 
period of impurity, the father becomes pure temporarily (in order to perform the 
birth-rite Sråddha) and he is purified from the prior impurity." 
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Brihaspati. — If the above time is passedaway without performing the Sråddha, 
then Brihaspati la ys down the following rule : — 44 If the proper time is over, then 
the person, who knows the law, should carefully find out another time Consulting 

the Naksatra (asterism), Tithi (lunar day) and Lagna (the rising constellation.)” 

• / 

Vis'iu Dharmot tara. —This Sråddha must be performed “ whether it is night or 
twilight or eclipse or there is some other birth impurity” (by the previous birth of 
another son of his own or of his kinsmen.) In the case of death impurity, this 
Sråddha is to be performed in that period or af ter the expiry of that period ; as we 
find in the Visnu Dharmottara “or this may be performed by the self-regulated 
ones ou the expiry of the period of Asaueha.” 

The Gotrafa may perform it in the father s absence. — If the father be residing 
in a foreign country, then anv gotraja kinsraan of the child, such as uncles, etc., in 
the order of their seniority, should perform this ceremony. 

This is the rule with regard to the rite of naming the child also. But though 
the time for it is also fixed, yet it must not be performed on days when there is 
Visti Yoga, Vaidhriti Yoga, or Vyatipåda Yoga, eclipse, Samkrånti and Sråddha. 
But there is no prohibition as regards Astådi (inauspicious time) because the time 
for this ceremony is fixed. But if the proper time is passed, then the Astådi prohi- 
biton should also apply, as will be mentioned f urther on. 

Mental Sandhya . — Before performing this ceremony he should do mental San- 
dbyå, without Prånåyåma ; up to the offering of Arghyah ; reciting fully the Gåyatri 
he should give the Arghyah to the sun. 

ADOPTION. 

Baudhåyana (Parisista VII. 5) lays down the following rule of adoption : — 

gsreftjTfftfå Putra parigraha vidhim, the rule for the adoption of 
a son. raremraw Vyåkhyåsyåmah, we shall explain. 
^onita-^ukrasambhavah, blood-seed-born, formed of virile seed and 
uterine biood. UTcH-fø-RlftRW Måtå-pitri-nimittakah, mother-father- 
as-cause. Man proceeds from his mother and father, as an effect 
from its cause. ara Tasya, of him. Pradåna-parityå- 

ga-vikrayesu, in giving, abandoning and selling- WTaifarRl Måtå 
pitarau, the mother and the father. surart: Prabhavatah, have power. 

1. We shall explain the rule for the adoption of a son. Man, 
formed of virile seed and uterine biood, proceeds from his mother 
and father (as an effect) from it cause. (Therefore), the father and 
the mother have power to give, to abandon or to Bell their (son). 

srfcni^r*JT3CT srthpj w ^ u 

a Na, not. 3 Tu, bat. Ekam, one, only. gå Puttram, the 
son. Dadyat, let give. Pratigphpyåt, let receive. V 

V/t, nor. Sah, he. ft Hi, because. Santånåya, for the 

continuance. Purve^åm, of the ancestors. 
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2. But let li i in not give nor reoeive (in adoption) an only son. 
For he (must remain) to continye the line of the ancestors. 

* 3 sfr qq n * ii 

5T Na, not. 3 Tu, but. Stri, a woman. 3# Puttram, son. 
qatq Dadyat, let give. qfojjffarg Pratigri liniyat, let receive. Vå, 
or. A nyatra, except. ■^■nujnanåt, with tbe permission. 

WcP: Bhartuh, of the husband. 

3. Let a woman neither give nor receive a son except with the 
permission of her husband. 

qff ; qterftp3Tfir% u u u 

Pratigrahfsyan, who is desirous of adopting (a son.) 

Upakalpayate, procures. i Dve, two. qrssft Våsasi, gar<- 
ments. Dve, two. Kundale, ear-rings. Ahguliya- 

kam, finger ring. q Cha, and. Åchåryam, spiritual guide, 

•a Cha, and. Vedapåragam, who has studied the whole 

Veda. 3%: Kusfamayam varhi, layer of ku^a grass. Par- 

namayam, made of leaves. ldhmam, fuel. I ti, thus. 

4. He who is desirous of adopting (a son) procures two 
garments, two ear-rings, and a finger-ring, a spiritual guide who has 
studied the whole V e da, a layer of kusfa grass and fuel (of palå^a 
wood) and so forth. 

W ^ qftq% qmrCJT^ 

q^tsrotcTTVq: ^T§: q<qi qq f( ^øfcT friøer II ^ II 

«rq Atha, then. Bandhun, relations. stTjp Ahfiya, hav- 

ing called. BråsriT Nivesfana madhye, in their presence. *131% 
Rajani, to the king. q Cha, and. stråq Åvedya, having informed. 

Parisadi, in the assembly. qi Vå, or. vtmnrå Agåramadhye, in 
the dwelling place. Bråhmanån, Brahmans. Annena, 

with food. Parivisya, placing before them. Punyåham, 

an auspicious day. ^rtcl Svasti, hail. Riddhim, prosperity. 

Iti, this. Våchayitvå, having made them utter. sra Atha, 

now. Devåyajanollekhana prabhrityapranitå- 

bhyah from that place, where the gods are worshipped, and whicli 

4 
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begin with the drawing of the lines on the altar and end with tbe 
placing of the water vessels. Dåtuh, of the giver. Samaksam, 
in the front, Gatvå, having gone. 3^ Puttram, son. £ Me, to 

me. tfå Dehi, give. ffå Iti, thus. Bhikseta, should request. 

5. Then he convenes his relations, informs the king (of hia 
intentions to adopt) in their presence, feeds the (invited) Bråhmans 
in the assembly or in his dwelling, and makes them wish him “ an 
auspicious day, hail, and prosperity.” Then he performs the cere-- 
monies which begin with the drawing of the lines from the altar (up 
to the end, from that place, where the devas are worshipped) and 
which end with the placing of the water vessels, goes to the giver (of 
the child) and should address (this) request (to him) <c give me thy- 
son.” — 6. 

II cf qfaz^fåf m SRRT c^T 

ffår II ^ II 

(6) ffrfå Dadåmi, I give. ffå Iti, this. fa** Itarah, other, 

Åha, answers. 

5T Tam, him. 'jfå’jfijfå Parigrihiiati, receives. qqfå Dharmåya, 
for the fulfilment of my religious duties. Två, thee. 
Parigrihnåmi, I take. Santatyai, to continue the line. *3* 

Två, thee. Grihnåmi, I take. ffå Tti, thus. 

6. The other answers “ I give ” (him). 

He receives (the child with these words) “ I take thee for the 
fulfilment ofjjny) religious duties ; I take thee to continue the line 
(of my ancestors).’* 

$RT ( II S II 

srø Atha, then. Vastrakundalåbhyåm, with gar-< 

ments and ear-rings. Anguliyakena, with finger ring. ^ 

Cha, and. Alankritya, having adorned. Paridhåna 

prabhritya, beginning with the rite of Paridhåna, viz., placing of the 
pieces of woods called the Paridhis Agnimukhåt Kritvå, 

ending with the ceremony called Agnimukha. Pak van, cooked 

(food), sjttfå Juhoti, offers. 

7. Tlien he adorns him with the (above-mentioned) two 
garments, the two ear-rings, and the finger ring, performs the ritea 
Which begin with the placing of the (pieces of wood called) Paridhis. 
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(fences round the altar; and end vvitli tbe Agnimukha and offer (a 
portion) of the cooked (food) in the fire. 

^ItfcT II ^ II 

m ITah, who. OT Två, thee. firidå, with (grateful) heart. 

Kirina, with praises. Manyamånah, remembering. 

(Rig- Veda, 5-4-10.) Iti, this. Puronuvåkyåm, the versa 

Puronuvåkyåm. Anuchya, having reclted. Yasmai, to 

which. c«r Tvam, thou. Sukfite, of good deeds. Jåtave- 

dah, O Jåta vedas (Rig-Veda, 5*4-11; Iti, this. WXWt Yåjyayå, 
with the Yåjya (verse.) itlfå Juhoti, offers an oblation. 

8. Having recited the Puronuvåkyå (verse) “ As I remember- 
ing thee with grateful spirit/’ &c., (Rv. V. 4. 10) he offers an obla- 
tion, reciting the Yåjya (verse) “ The pious man, O Jåtavedas,” &c. 
(Rv. V. 4. 11). 

Not«.— As I, remembering thee with grateful spirit, a mortal call with might on 
the immortal, vouchsafe us high renown, O Jåtavedas, and may I be immortal by 
my children. (Rv. V. 4. 10.) 

The pious man, O Jåtavedas Agni, to whom thou grantest ampie room and 
pleasure, gaineth abundant wealth with sons and horses, and with kine for his well 
being.— Rev. V. 4. 11.) 

Wf Atha, then. Sjnpfb Vyåhfitih, Vyåhyiti (verse). §OT Hutvå, 
having offered. Svi^takfitprabhriti, which begin with the oblation. 

to Agni Svistakrit. fåå Siddham, known A-dhenuvarapra* 

dånåt, end with the presentation of a cow. Daksi$åm, as a fee. 

Dadåti, gives. 

9. Then he offers (oblations reciting) the Vyåhritis : — (the 
ceremonies) which begin with the oblation to Agni Svistakfit and end 
with the presentation of a cow, as a fee (to the officiating priest are 
known.) 

•5^ Ete, these two. Eva, also. Våsasi, two garments. Ete, 

these two. Eva, also. Kuntfale, ear-rings (two). Etat, this, 

^ Cha, and. Anguliyakam, finger ring. 

10. And presents (to the spiritual guide) as a sacrificial fee 
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those two dresses, those two ear-rings, and that finger-ring (with 
which he had addressed the child.) 

Yadi, if. ?»5^T Evamkritvå, aftør the performance of these 
(rites). sfrw Aurasah, legitimate. puttrah, son. utpadyate, is 

born. turiyabhåk, receiver of the fourth share. RR* Esah, the 

adopted son. Bhavati, is. ^ Iti, this. 5 Ha, verily. Småha, 

says. (Baudhåyanalj), so-named Risi. 

11. If after the performance of these (rites) a legitimate son of 
his own body is born (to the adopter, then the adopted son) receives 
a fourth (of the legitimate soiTs) share. 

Thus says Baudhåyana. 

THE PUJÅ OP THE GODDESS SASTHI. 

Says Nårada 

tidrada .— The sixth night should be specially guarded. Vigil should be kopt 
inthenight; and offering should be given to the ancestors. Men should keep 
awako the wholo night armed, and women in dancing and singing : and so also on 
the tenth night of birth. 

THE RITUAL. 

Perform Sankalpa with the following Mantra : — 

Sankalpa.— To-day (in the year so and so, &c....) I shall worship with these 
humblo offerings, Ganapati, Durgå, Ista devatå, (the tutelary deity), Kula-devatå 
(the family deity), Gråma-devatå (the village deity), the Sixteen Mothers, Gauri and 
the rest, the Six Krittikås, Kårtikeya (the God of War), the Weapon, Visnu and 
Mahå Sasthi, &c., desiring to obtain all kinds of prosperity, and in order to piease 
tho Supreme Isvara, and by the removal of calamities, to pray for the attainment 
of long life and health for the new born baby, for its mother, and for tnyself. For 
the successful performance of all ceremonies I shall worship first Ganapati also. 

Ganapati pitjå . — Having recitod this Sankalpa, let him worship Ganapati with 
Pådya (water for washing the feet), Arghya, Åchamaniya, &c. 

Then let him pray to Ganapati with the following Mantra 

“ Om ! O Dova, destroyer of all obstacles ! Ono-tuskod, elophanMaeed, thou 
art worshipped with devotion and lovo. Mako this infant attain long life. O big* 
bellied l O Groat One ! O Destroyer of all misfortunes, may the child live long 
through thy G race.” 

The dispersion of goblins.-- Having thus prayed to Ganapati, let him scatter 
rmistard seeds all round, rcciting : — “ Fly away, yo ovil spirits and goblins that 
dwell in carth ; may all tho o vil spirits that throw obstacles, bo destroycd through 
the command of £iva. M 

Ghafa-sthdpana . — Then let him placo a jar full of water and recibe on it the 
Mantra: — u May Uo«avcn and Earth, the Mighty pair, bodow for us our saerificc, 
and feed us full with nourishments.”— (Rig. Voda, I. 22. 13). Thon lot him worship 
Varuna on this jar. Then placo on this jar tho motal image of tho goddess taken 
from tho furnace. Thcn let him worship, after invocation, Ganapati, Durgå and 
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tlio rest on the small licaps of rieo or on botol-nufcs. Tlio ftrst of tlieso is tko ptija 
of Ganapati« 

Dtirgd pujå.— Tho ncxt is tho Pil ja of Durgå with Jayanti mantra, namely : — 

“Jayanti, Mahgalå, Kali, Bkudrakåli, Kapålini, Durgå, Ksamå, fcivå, Dliåtri, 
Svåhå, Svadliå, liamastuto." 44 Salutation to Tlioe, O All-conquering, O Auspicious 
ono ! O Timo 1 O Fortunato Timo! O Dcstiny ! O Difliculty-remover ! O Forgiving 
Ono ! O Good ! O Supporter ! O Svåhå ! O Svadliå ! ” 

Tlicn having worshipped the Ista-devatå, the Kula-dovatå, thc Gråma-devatå, 
along with thcir rospectivo vehiclcs, lio should invoko the Sixtcen Mothers and 
worship thom. Then ho should offer the following pra 3 ^er:— “O Mothers of all 
ereatures ! O Sources of all prosperity ! Being worshipped by me with faith, protect 
ye my child. ,, 

S ix Krittikås and Eight StddJit\— Then the sixKrittikås should be worshipped. 
The Six Krittikås are named Siva, Sambhflti, Priti, Sannati, Anasflyå, and Khamå. 
The Eight Siddhis (Oecult Powers) are Animå (becoming small like an atom), 
Mahiuiå (becoming big), Garimå (becoming heavy), Laghimå (becoming light), 
Pråpti (power of attaining), Prakåmyå, isltva (lordliness), Vasitva (subjugating the 
will of another). 

Brahma Siva and Nåråyana.— These should be worshipped— -Brahmå and his 
spouso Sarasvati, Sankara and his spouse Bhavåni, and Nåråyana and his spouse 
Laksmi. In the same way the Loka-pålas (the Guardian angels of the planets) 
should be worshipped. 

The Mantras.— The ptijå mantras are, as for Siva, Sivåyai namah, for Sambhflti, 
Saiubhfityai namah, &c. Each should be invoked and worshipped as above. 

Kdrtikcya Pujd.—Then invoking Kårtikeya, worship him ; and afterwards offer 
the following prayer : — 

“ Om ! O Kårtikeya ! Mighty-armed ! O Heart’s-delight of Gauri ! O Deva ! pro- 
tect my son. Salutation to thee, O Kårtikeya ! M 

The Sioord Pujd.— Then let him worship the sword, after proper invocation. 
Then pray 

“ The Sword, the Punisher, the Scimitar, the Sharp-edged, the difficult-of- 
attainment,'the Womb-of Fortune, the Yictory, and the Upholder-of-law. Salutation 
to thee, These are thy eight names, O Sword ! given to thee by the Creator himself, 
Thy asterism is Krittikå thy Guru is Lord Mahådeva, thy body is golden (or Rohinya), 
thy protector is Lord Janårdana. Thou art my father and grandfather. Protect 
thou me always, Thou art refulgent like a blue cloud, sharp-teetked and small- 
bellied (tikspa-dahstra, krisodara). [Thou art pure of heart, without anger and 
full of great energy.j Through thy help the earth is maintained, through thee, the 
Demon Buffato was kllled, therefore salutation to thee, O Sword l O sharp-edged l 
Pure-steel ! ” (Durgotsava Ritual in Brihat Nandikesvara Puråna.) 

“ fealutation to Thee ! O Nåråyani ! O Killer of Munda ! O Chåmunda I O 

* * » • é 

Goddess of Destiny ! O Prosperity ! O destroyer of all evils ! ” 

This mode of ptijå is to be unders tood everywhere else also. 

The Bamboo 'PCt' é d % — Then let him worship bamboo (varhsa.) There is [a pun on 
this word ; here it means 44 bamboo *' primarily, and dynasty or family-tree second- 
arliy.] 

44 O auspicious One! Giver of all auspicious things ! O the ever-beloved of 
Govinda ! O Yamsa (bamboo) ! increase my vamsa (dynasty). Salutation to thee, O 
Ever-merry ! ” 

[Lute made of bamboo is the constant companion of Krisna.] 



30 



YÅJNAVALKYA SMR1T1. 



The mace. — Then give pfijå to musala (the mace). And salute reciting 
“ O mace, grant to my son all that excellent strength which is possessed by Visnu 
of the Unbounded energy.” 

T/te conch shell. — Then conch must be worshipped and saluted thus : — Thou 
art the holiest of all holy things : the most auspicious of all auspicious things. 
Thou art held by Visnu. Vouchsafe peace to me. O conch, thou art white. Thou 
art destroyer of mortal sins.” 

The churning stick.— Then the churning stick should be Worshipped and 
saluted thus “ O churning stick, thou art Mandara Mountain, by thee the ocean 
was churned. Churn away all evils from this my son— salutation to thee.” 

Yisnu Pu;a. — Then do pujå to Visnu and salute With the following : — Adored 
of the three worlds, Lord of Sri ! O giver of victory ! Grant peace, O weilder of the 
mace ! O Nåråyana;! all hail to Thee ! Let there be peace, let there be auspicious- 
ness, let there be good of the child. Let the Lord Janårdana himself protect this 
infant. ” 

The plough.- Let him then worship the plough, and salute it .— “ O thou 
plough-share ! O Great One ! O destroyer of all evils ! O Rohineya ! protect always 
my child. Sulatation to thee.” [This verse may also be translated as applynig to 
Balaråma, the wielder of the plough.] 

THEN HE SHOULD WORSHIP SASTHI. 

Prdnaydma and Nyasa.— Perform Prånåyama with Om : and Nyåsa of the 
fingers and limbs with the syllable såsi &c : as Om am angusthåbhyåm namah ; 
(salutation to the two thumbs) ; Om sim tarjanibhyåm namah (index finger) ; Om sfim 
madhyamåbhyåm namah (middle fingers) ; Om saim anåmikåbhyåm namah (ring- 
fingers) ; Om saum kanistikåbhyåm namah (little fingers), Om sah karatala kara- 
pfisthabhyåufnamah (palm and back of the hånds). Then perform nyåsa of the limbs: 
—Om såm hridayåya namah (heart): Om sim s'irase svåhå (Om svåhå to head); Om sfim 
s'ikhåyai vasat (vasat to tuft knot) : Om saim kavachåya hum (Hum to the arms) ; 
Om saum netratråya Vausat (to the three eyes) ; Om sah astråya Phat (Pha$ to the 
hånds). 

Dhyåna.— Then let him meditate and make the image of the goddess thus 
“ The goddess is seated on a full-blown lotus, in a semi-lotus posture (one foot 
crossed and the other pendant ?), adorned with all ornaments, having full-developed 
breasts, always raining nectar, dressed in yellow silk, having four arms, in the 
right upper hånd holding a thick sceptre, and in the left upper hånd holding an 
auspicious blue lotus, while holding various weapons in the other right and left 
arms.” Having thus meditated on her, performing Prånåyama, (imagine that you) 
bring her out (of your heart) through the right nostril and place it on the metal 
imago mcntioned bofore, in tho oight-potalled lotus, and invoko her with the follow- 
ing mantra “ Como O boon-giving goddess ! O famod as great Sasthi ! protect 
my son with all tliy powers, Hail to thee O Mahfi Sasthi.” 

Avdhanu.— Then saying “ O great Sasthi, como hore and stay hero,” offer pfijd 
to hor. O Janmadå ! Hail, O Givor of birth ! I invoko tho Birth-givor goddess 
Hail, O Jivåntikå, O Living Ono ! I invoko tho lifo-givor. “ Be this our praiso, O 
Varuna and Mitra; may this be health and force to us. O Agni may we obtain firm 
ground and room for resting ; Glory to hoavon, tho lofty habitation." (Rig Voda, 
V. 47 7). The pfijå mantra is “ Yam janåh pratinandanti, &c.— (Påråskara Gfihya 
Sfitra, III. 2. 2.) 

Man tru. — Tho night whom mon wclcomo liko a cow that comos to them, that 
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night whlch is tho consort of tho year, may that night bo auspicious to us. Svåha l 
Tlio night whicli is tho imago of tlio yoar, that wo worship. May I rcach old ago 
imparting strongth to my offspring. Svåha ! To tho Samvatsara, to tho Parivatsara, 
to tho Idåvatsara, to tho Idvatsara, to tho Vatsara bring yo grcat adoration, may 
wo undocayod, unboaton, long on joy tho favour of thcso ycars which are worthy of 
sacriflcos. Svåhå ! May summor, wintor and spring, tlio rains bo friondly and may 
autumn bo froo of dangcr to ns. In tho safo protoction of theso soasons may wo 
dwoll, and may thoy last to us through a hundrod ycars. Svåhå. 

Glory to theo, O Goddcss, O Mother of tho universo, O Giver of delight to tho 
universe ! Be gracious, O auspicious goddess ! Ilail to theo, O Goddcss Sasthi ! 
O Goddess Sasthi ! O powerful Ono ! O Givor of Son to all ! O Giver Of Boons ! May 
my cbild live long through thy grace.” 

Naivedya. — Having thus worshipped, let him offer Naivodya (cooked food) with 
tho mantra “ Doign to accept this food (Naivedya) oonsisting of cooked sw eet 
rice, milk porridge (påyasa), cake (polikå), and pistha golika cake.’’ Then offer 
fruits : — “ I present these many excellent delightful fruits, may they give satisfac- 
tion to Sasthi. Through fruit, everything become successful (fruitful) and all 
desires are accomplished (fructify).” Then salnte with the following mantra : — 
O thou lover of thy devotees, and of mon and sages and angels, protect this my 
son ! O Mahå Sasthi hail to thee.*’ 

Prayer to Sasthi.— Then offer the child to the goddess, reciting “ As thou didsfc 
protect the infant Skanda, the son of Gauri, so protect this child of mine. Glory to 
thee, O Sasthikå. Glory to thee, O goddess Sasthi, lady of the confinement room ! Thou 
hast been worshipped with great devotion, protect the child along with its mother. 
Controller of all beings, inereaser of all prosperity, instructor of all learnings, O 
mother ! we bow to Thee. Thou procreator of all worlds, especially of all ohildren, 
protect always my son in thy Nåråyani form. O Destroyer of Obstacles ! O Maha 
Sasthi ! protect this baby always. Protect the child along with the mother, always 
residing in this family. O Mother ! thou doest always gocd to all creatures ! Thou 
art the benefactress of the whole world as Sasthi protect thou always my son. O 
Sasthikå 1 O Illustrious ! O Giver of good and bad boons ! May my child live long 
through Thy grace, free from all dangers. In this lying-in chamber, surrounded by 
all shining ones, protect O Glorious one 1 O Destroyer of all misfortunes ! I have 
brought this child, born in my family, to thy feet, craving thy protection, may the 
child live long. All hail to Thee, O Mahå Sasthi ! Protect this child. Thou art 
the energy of all the devas, thou art the well wisher of all ohildren, protect like a 
mother, my son ; glory to thee, O Mahå Sasthi. As Rudråni in thy awe-inspiring 
form, destroy all misfortunes. Giver of Life ! O Giver of strength, O goddess ! 
protect the child and be auspicious. Protect thou this child born in my family, from 
the Raksasas, the Bhutas, the Pisåchas from the Dåkinis and Yoginis. Protect like 
a mother my child from all beasts, and serpents. Thou art, O goddess ! the Visnu 
force, thou art the Brahmåic force, thou the Rudra force, all glory to Thee, O Mahå 
Sasthi. Thou art renowned as Mahå Sasthi, the foster-mother of Kårtikeya, may 
my child live long, free from all calamities, through thy grace." 

Baptism . — “ Then let him baptise the child reciting: — “Let that power be in 
my child, by which force Krisna upheld with one hånd the uprooted hili. May 
there be peace and prosperity, may all calamities be destroyed, may the sin go back 
from whence it eame.” 

Kårtikeya. -Then pray to. Kårtikeya “ May the sun and Moon and the Lords 
0f the Quarters, and also Yama and Bhava protect this my child, and take charge 
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of it. Let all the Devas from Indra downwards protect this child in all conditions 
and times, by day and by night, whether it be alert or heedless.” 

A Prayer. — Then let him recite the Protection hyran as given in the Åyur 
Veda:— “May Brahmå always destroy all those Någås, Pisåchås, Gandharvas, 
Pitarås, and Raksasås who want to injure thee. May the Lords of the Quarters 
and Intermediate Quarters protectthee from Nigbt-wanderers of the earth and sky 
in all quarters. May the Risis, the Devas, the self-controlled Rajar^is, the raoun- 
tains, the rivers, and all seas and oceans protect thee. May Agni protect thy 
tongue, may Våyu protect thy breaths called Prånas, may Soma protect thy Vyåna, 
and Parjanya thy Apåna. May the lightnings protect thy Udåna, and the thunders 
thy Saraåna. May Indra, the Lord of Force, protect thy strength and Brihaspati 
protect thy will and thoughts. May the Gandharvas protect thy desires, and may 
Indra guard thy goodness (Sattva). May the King Varuna protect thy intelligence 
and Ocean guard thy navel ; the Sun, thy eyes ; the Directions, thy ears, and 
maytheMoon protect thy mind. May the Yåyu protect thy nostrils, and tho 
Herbs thy hair of the body. May the Ether protect thy ears; and the Earth thy 
body, the Fire thy head, Yisnu thy prowess and manliness. Brahraa, the best of all, 
protect thy hånds and feet. May these deities preside over the various parts of 
thy body always. Af ter destroying all diseases, by reciting the above mantras 
taught in the Yedas, be thou protected. Mayst thou attain long life. May Yisnu 
say “ Peace to thee,” may the Nårada and the others say “ Peace to thee.” May 
Agni say “ Peace/' May Våyu say “ Peace,” may the Devas and mighty serpents say 
“ Peace,” may the Pitåmaha say “ Peace.” May they all increase thy life.” 

Rak§d ihread.-— While reciting this stotra (of 11 verses) let him take eleven 
threads, and make eleven knots, and the nurse (or mother) sliould put these threads 
round the neck of the child. Then fumigate the room (of confinement) by burning 
whtie mnstard seed, salt and the leaves of nim tree. 

Ksetra-påla. — Then do ptijå to Ksetra-påla. The Sankalpa is “ I, in such and 
such country, on such and such day, &c., will worship Ksetra-påla with all the 
worshipful concomitant Devas along with him, in order to procure all good fortune 
and remove all misfortunes, and to get long life and health for tny new-born boy.” 

Bhairava.— Then he should say Bhairavåya Namah, Bhairavam Åvåhayåmi, 
“ Glory to tho Terrible, I invoke tho Terrible.” “ Glory to Ksetra-påla. I invoke 
Ksetra-påla. I invoke Gandharvas, I invoke Blifitas, &c. 

Invocatiori.— I invoke Yoginis and the rest. I invoke the Mothers. I invoke 
the Ådityås and tho rest. I invoke the Wardons of tho Quarters. 1 invoke the 
Mothers-of-the Door." 

THE BALI OFFERING. 

Bali offering. — Then having worshipped the invokod Devas, let him give tliem 
Bali of fried måsa pulse (?), reciting the following “ Peacoful (nirvåna), freo from 
agitation, pocrlcss, freo from taint, freo from modification, awe-inspiring, holding a 
discus (or wheel), a sceptre, flery mouthed, liko a Rudra in splondour, making noise 
loud and continuous, with frowning brows, tho Terrible, with a tridont (bdla) in 
hånd, and a leg of the bod post, myriad times torriblo, liaving a damaru in hånd— 
such is tho deva Ksotra-påla-protcctor of tho Hold. I saluto him.” 

Phairava. — Bhairavåya namah, imåm sadipara måsa-bhokta-balim samarpa- 
yårai “ Salutation to Bhairava. This olloring of friod måsa pulse and tho lamp I 
offer to him.” 

Gandharvas. — “May tho semi-divine boings, tho Gandharvås, all of whom can 
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assumo various forms at will, protect my son ; and bcing satiaflod, accept this bali 
offoring.” Thea say Gandharvobhyo namah, &c., as abovo. 

Ksetra-pftla . — O Ksetra-pfila ! all glory to thoo, O gi vor of all fruits of peaco ! 
accept this bali and romovo all calamitios from the child.” Say “ Ksctra-pålåya, 
&c.” 

Ghosts, &c.— “ May all the Bhåtas, Daityås, Pisåchås, and tho rest, tho Gan- 
dharvås aiul tho hosts of Råksasås bo propitious to mo, and accopt this bali. ’ Say 
Bhutfulibhyo namah. &c. 

Yoginis. — “ May tho Yogini, tho Dåkini, and tho Mothors, whorovor they may 
bo dwelling, bo all peacefnl, and accept .this bali of mino.” Say Yogioyådibhyo, &c. 

The Mobhers.— May tho semi-divino Mothors, who at will assumo many forms, 
themselves protect my son ; and being ploased accept this bali.” Say Måtribhyo 
namah, &c. 

The Adi ty as, &c. — “ May all thø Grakas liko thø Ådityas and the rest who 
always dwell in hoaven, protect the child and accept this bali of mine.” Say Ådityå- 
dibhyo namah, &c. 

Tke Dikpalds.—“ May the Guardians of tho Quarters and also Indra, cfce., 
dwelling in their respoctive places becomo auspicious and accept this bali of mine.” 
Say Dikpålebhyo namah, &c. 

Then salute Chamunda by saying“ Chamundåyai namah : all glory to Chamunda. 

The Door Motivers.— * té The six Dvåra-Måtaras are Nanda, Nandini, Vasistha, 
Våsudeva, Bhargava, Jaya-Vijaya. May they accept this bali.” Say Dvåra-måtri- 
bhyah, &c. 

Then recite the following Yaidic mantras : — 

Indra bali . — Of the Mantra Trataram Indram,” the seer is Garga, the Devatå 
is Indra, the metre is Tristup, and it is employed in offering bali to Indra. 

Mantra . — Indra, the Saviour, Indra, the Helper, Indra, the Hero who listens 
at each invocation, 

Sakra I call, Indra invoked of many. May Indra Maghovan prosper and bless 
us. 

(Rig Veda, YI, 47. 11). 

Formula . — Then say:—“ To Indra, to his dependents, t.e., family members, to 
his weapon, to his spouse (or Energy), I offer this måsa-bali along with the candle. 
O Indra ! protect the quarters, eat the bali, and be the giver of long life to me and 
my family, be giver of prosperity, be giver of peace, be giver of inerease, be gi ver 
of contentment, and be giver of welfare.” 

This formula should be repeated, after the following verses also, substituting 
for Indra the appropriate name of the Devatå. 

Agni bali— -Of the Mantra u Agnitn dyuttam,” tho seer is Kånva Medhåtithi, 
the Devatå is Agni, the metre is Gåyatri, and it is employed in offering bali to Agni. 

Mantra.— We choose Agni, the messenger, the herald, master of all wealth, 

"Well skilied in this our sacrifice.— (Rig Veda, 1. 12. 1). 

Then say : — “ To Agni, to his dependents, & c.,” as above. 

Yama bali . — Of the mantra ic Yamåya Somarn,” the seer is Yarna, the Devatå is 
Yama, the metre is Anustup andit is employed in offering bali to Yama. 

Mantra . — To Yama pour the Soma, bring to Yama consecrated gifts. 

To Yama sacrifice prepared and heralded by Agni goes. — (Rig Veda, X. 14. 13). 

Thcn, as above, say “ To Yama, to his dependents, &c.” 

Nirriti bali. — Of the mantra “ Mo su nah,” the seer is Gliora Kånva, the Devatå 
is Nirpiti, the metre is Gåyatri, and it is employed in offering bali to Nirriti. 

5 
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Mantra . — Let not destructive plague or plaguehard to be conquered, strike us. 
down: 

Let eaeh, with drought, depart from us. — (.Rig Veda, I. 38. 6)* 

Sa y as above “ Ta Nirriti &c. 

Vanma bali.— Ot the Mantra “ Tat två yami/ 1 the seer is Sunahsepa, the Devatå 
is Varana, the metre is Tristupa : and it is employed to offer bali to Varuna. 

Mantra . — I ask this of thee with prayer adoring, thy worshipper craves this 
with his oblation. 

Varunaj stay thou here and be not angry ; steai not our life from us, O thou 
Wide Ruler.— (Rig Veda, 1.24. 11). 

Say as above “ To Varuna, &c.” 

Våyu bali . — Of the mantra “ Tava Våyo,” the seer is Ångiras, the devatå is 
Våyu, the metre is Gåyatri, and it is employed in offering bali to Våyu. 

Mantra.— Wonderful Våyu> Lord of Right, thou who art Tvashtar’s son-in-law. 

Thy saving succour we elect.— (Rig Veda, VIII, 26* 21).. 

Then say, as above, “ To Våyu, &c.” 

&oma bali,— O f the mantra “Soma dhenum,” the seer is Gautama, the Devatå is 
Soma, the metre is Tristup, and it is employed in offering bali to Soma. 

Mantra.— To him who worships, Soma give the milch-cow> a fteet steed and 
a man of active knowledge. 

Skilied in home duties, meet for holy synod, for council meet> a glory to his 
father.— (Rig Veda, I, 91. 20). 

Then say, as above “To Soma, 

Isanu bali . — Of the mantra “ Tam Isånam/’ the seer is Gautama, the Devatå. is 
Isåna, the metre -is Jagat i and it is^employed in offering bali to Isåna* 

Mantra.— Him we invoke for aid who reigns supreme, the Lord of all thai 
stands or moves, inspirer of the soul* 

That Pushan may promote the increase of our wealth, our keeper and our* 
guard infallible for our good.— (Rig Veda I, 89. 5)> 

Then say as above “To Isåna, &c.” 

Ananta bali. — Of the mantra “Sahsra sirså,” the seer is Nåråyana, the Devatå 
is Ananta, the metre is Anustup, and it is employed in, offering bali to Ananta* 

Mantra . — A thousand heads hath Purusa, a thousand eyes, a thousand feet. 

On evory side pervading earth he filis a spaco ten fingers wide.— (Rig Veda, X, 
90, 1). 

Brahmå bali.— Of the mantra “ Brahmå Yajuånåm,” the seer is Gautama, Våma 
Dova, the Devatå is Brahmå, the metre is Tristup, and it is employed in offering bali 
to Brahmå. 

’ Mantra.— Eastward at first was Brahmå generafced. Vena overspread the 
Bright Ones from the summit. 

Discolsed his dnopest nearest revolations, womb of existcnt and of non-exis^ 
tent— (Yajur Veda, XIII, 3). 

Then say as abovo “ To Brahmå, &c.’* 

Ganupati bali.— Of the mantra “ Ganånåm tvft, n the seer is Gritsamada, the 
Devatå is Ganapati, the motre is Jagati, and it is employed in offoring bali to. 
G a napati. 

Mantra.— We cali thee, Lord and Loader of tho hoavenly hosts, the wise 
among tho wise, the farnousost of all. 

Tho king, supreme of prayers, O Brahmanaspati, hoar us with lielp; sit dowifc 
Inplaco of sacrihco.— (Rig Veda, III, 28^ X). 
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Tlion say, as boforo, “ To Ganapati, &c.” 

Thon say, addrossing Jan mad {l : — u O Givor of birfch, accept this bali, bo thou 
tho givor of long lifo to mo and my family, bo givor of prospority, bo giver of poace, 
bo givor of increaso, bo givor of contcntmont and welfaro. O goddcss Sasthi, 
accept this bali, bo tlion giver of long lifo to mo and my family membcrs, bo givor 
of prospority, bo giver of poaco, bo giVor of increaso, bo givor of contcntmont and 
of wolfare.” Tlion say addressing Jivantikå tho same “ O Jivantikå, &c.” Simi- 
larly to Indrådi Lokapålas, “O Indrådi Lokapåla, &c.” 

Thon offor bali to tho Sun, tho Moon, Mars, Morcury, Jupiter, Venus, Saturn, 
Rfihu and Kotu, and Durgå, with th© following ten mantras of tho Rig Veda. [For 
the sake of brevity we give merely tho names of Soer, Dcvatå and Metre without 
using any other words]. 

The Sun. — R. Hiranya-stupa, D. Savitå, Ch. Tristup. I. S5-2. 

Throughout the dusky firmament advancing, 

Laying to rest the immortal and the mortal, 

Borne in his golden chariot he coraeth, 

Savitar, God who looks on every creature. 

Then say as above to the Sun, so and so, &c. 

The Moon,— R. Gautama, D. Soma, Ch. Gåyatri. I. 91-17. 

Wax, O most gladdening Soma great through all the rays of 
light, and be 

A friend of most illustrious farne to prosper us. 

Then say as above to the Moon, so and so, &c. 

Mars,—R . Virupa, D. Angåraka, Ch. Gåyatri. VIII. 44-16. 

O Agni, Brother, made by strength, Lord of red steeds and 
brilliant sway, 

Take pleasure in this laud of mine* 

Then say as above to Mars, so and so, &e. 

Mercury.— R. Somyal?, D. Budh, Ch. Tristup. X. 101-1. 

Wake with one mind, my friends, and kindle Agni, ye 
Who are many and dwell together* 

Agni and Dadhikras and Dawn the Goddess, you. 

Gods with Xndra, I call down to help us. 

Then say as above to Mercury, so and so, &c. 

Jupiter. — R. Gritsamaudah, D. Brihaspati, Ch. Tristup. 11. 23-1&, 

Brihaspati, that which the foe deserves not, 

Which shines among the folk effectual, splendid, 

That Son of Law ! which is with might, 

Refulgent— that treasure wonderful bestow thou on u& 

Then say to Brihaspati as above. 1. 

Vemis.— R. Påråsara, D. Sukra,Ch. Dvipada Virat. I. 69-1. 

• Victorious in the wood, Friend among men, 

Gver he claims obedience asking 

Gracious like peace, blessing like mental power, 

Priest washe, offering-bearer, full of thought. 

Saturn.— R. Ririmviti, D. Sam, Ch. Usnik. 8. 18-9 

May Agni bless us with his fires, and Sfirya warm us pleasantly; 
May the pure wind breathe sweet on us, 
and chase our foes. 

Then say, “ O Sani, &c* 
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Rdhu.— R. Banadeva, D. Råhu, Ch. Gåyatri. 4. 31-1 
With what help will hø come to us* 

Wonderful, ever-waxing Friend, 

With what most mighty company ? 

Reta.— R. Madhuchanda, D. Ketu, Ch. Gåyatri. 1. 6-3 

Thou, making light where no light was, 

And form, O men ! where form was not, 

Wast born together with the Dawns. 

Then say “ O Ketu, &c. 

Durgd.—Jl. Kasvap, D. Durgå, Ch. Tristup. 1. 99-1 

For Jåtavedås let us press the Soma : 

May he consume the wealth of the malignant* 

May Agni carry us through all our troubles, 

Through grief as in a boat across the river. 

Then say “ O Durgå, &c. * 

Then simUarly offer 4 Bali 1 to Kårtikeya saying Bho Kårtikeya, &c., 

To Sword, Bho Kharga, &c., to Arrow, Bho Sara, &c., 

To Churning Stick, Bho Mantha, 

To Ksetra-pål, Bho Ksetra-pål. 

Then salute Ganesa, Durgå, Istadevatå, Kuladevatå, Gråmadevatå, Sat Krifc- 
tikås, Eight Siddhis, Brahmå together with Saras vati, Sankara together with 
Bhavåni, Nåråyana together with Laksmi Kårtikeya, Sword, Bamboo, Pestle, 
Churning Stick, Visnu, Sasthi Devi, Janmadå, Jivantikå. 

Thus having given Bali and offered Påjå, let him give fee to Bråhmanas, that 
the ceremony may be eomplete. The Sankalpa for giving fee is as follows 

Kritasya pujåvidheh Sangatasidhyårtham nånånåmagotrebhyo Bråhmanebhyo 
Khådyaphal tåmbåladaksinå ksirapatyadidånam Karisyo. 

I shall give feo to these Bråhmanas, belonging to various gotras and boaring 
many naraes, in order to completo the ceremony of pujå, the fee to be in the shape 
of food, fruits, betel, money, milk, etc. 

Then, let him offer the fruits of his karma to iswara, and recito Yasya Smritya, 
&c., Mantrahinam, etc. 

Then let him perform the Årati of the God, of the mother and of the worshipper 
(Yajmåna) with the mantra Sriyijata, &c. 

Then the Bråhmanas should give benediction. 

The gift mado in this Sastika pujå is not taintcd with tbo impurity of birth. 

As says Vyåsa : — 

Tho goddosses, prcsiding over the chamber of confinement and who aro called 
Janmadå, aro worsliippcd during tho birth impurity bccauso it has been said that in 
performing tho phjå of thoso dcitios on tho occasion of birth thore is purity instead 
impurity. Out of tho poriod of birth impurity tho following throo days aro not 
considcred to bo impuro, viz ., tho lst, tho Cth, and the lOth day of tho birth of a 
son. 

Let him make tho tilak of the-child with yollow pigment. Lot him tio a goat 
near tho lying-in room and mon armed with wcapons kcep awake tho night according 
to tho eustom of tho family. 
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TITE NÅMAKARAtfA (CIIRISTENING) CEREMONY. 

Oarga . — Says Garga : — “ Tho fathcr alono of tho child should narno it aftor tho 
Dame of tho month (in which it is born) or that of tho guru or spiritual teachor." 
“ The names of tho month aro thus given in tho Sangraha (1) Krisna, (2) Ananta, 
(li) Achyuta, (4) Chakri (5) Vaikuntha, (C) Janårdana, (7) Upendra, (8) Yajha purusa, 
(9) Våsudeva, (10) llari, (11) Yogisa and (12) Pumlarikåksa respectively.” 

By “ respoctivoly ” is meant by tho oldors, beginning with Mårga »Sirsa. 
Accorcling to othors, beginning with Chaitra. [According to Garga, tho namo of tho 
months should commonco with that of Mårga Sirsa. Thus if a child bo born in tho 
month of Pausa, it will bo naraed Ananta; if in Mågha, Achyuta. If in Phålguna, 
Chakri ; if in Chaitra, Vaikuntha, &c.] 

Vaåisthu .— If tho proper timo of naming is over [then tho child should bo nam ed] 
when tho raoon is in any ono of tho following ‘constellations, as says Vasistha : — 
Uttarå, Rovati, Hastå, Mulå, Pusyå, Sravanå, Visåkhå, Svåti, Mrigasirsa, Bharani, 
and Dhanisthå aro praiseworthy stars to namo tho child. ,, 

The Åpastamba O. S . — Says Åpastamba in his Grihya Sfitra (XV. 8) : — “ On 
tho tonth day, af ter tho mother has risen and taken a bath, hø gives a name to tho 
son. The fathor and th^ mother should pronouneo that name first. (9) It should bo 
a namo of two syllables or of four syllables ; tho first part should be a noun ; tho 
second a verb ; it should havo a long vowol or tho Visarga at the end, should begin 

with a sonant, and contain a semi-vowel. (10) Orit should contain the particle g 
su, for such a namo has a firm foundation ; thus it is said in u Brahmana.” 

Baudhayana . — Baudhåyana gives the following alternatives : — 44 The names may 
bo either after those of Ri§is, or of Devatås, or after one’s ancestors. ,, As Vasisthaor 
Nårada (after sages), Visnu or Siva (after a deity), or Yajna-sarmå orSoma-sarmå &c. 3 
(after family ancestors). Tho names of giris should consist of uneven syllables, i.e., 
odd syllables : as : Sri, Gau, Bhårati, & c. 

[The sense is this : A name given to a child in tho vernacular of the country 
[should never bo used) in a Sankalpa, &c., for Barbarians only entertain sueh a 
false notion that such vernacular names can bo used in Sankalpa, &c. [Thereforø 
it follows that a man must possess a proper Sanskrit name to entitle him to perform 
religious ceremonies]. 

Therefore the pious [Hindu] should give a name [to his cbild] as laid down in 
Åswalåyana Grihya Sutras 44 And let them give him a name beginning with a 
sonant, with a semi-vowel in it, with tho Visarga at its end, consisting of two 
syllables. ,> Or of four syllables ; 44 Of two syllables, if he is desirous of firm 
possession. Bnt tho name should not consist of a Taddhita affix.” [Åswalåyana, I. 
15. 4-6], 

Moreover, Agni, &c., aro said to be the names of deities presid ing over constella- 
tions [and names may be given according to these constellation-devatås.] For, in 
all ceremonial works the name given to a person according to tho constellation or 
the deity of tho constellation is to bo recited. The Vedånga Jyotisa also gives tho 
above rules. The elders say, in giving a name regard should be had to the first 
syllable of the constellation. The same is mentioned in somo Griya Parisisthas also. 

THE SECRET NAME. 

Åpastamba further says And he gives him a Naksatra namo. ” “ That is 
Becret.” (Grihya-Sutra. 6 Patala, Sect. 15, verses 2 and 3). 

Ås r walåyana says : — 

“And let him also find out (for the child) a name to be used at respectfnl 
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salutations (such as that due to the Åchårya at the ceremony of the initiation) ; 
that his mother and father (alone) should know till his initiation.” 

This is the custom of the elders and the Sis^has in the matter of giving names. 
Therefore in the Jyotisa, it is said, that this seeret name alone is to be used in all 
ceremonies. This secret name is formed, aecording to some, by adding a Taddhita 
afiøx to the name of the constellation. Thus a child born under Rohi ni naksatra is 
called Rauhina, &c. [some constellations, such as Tisyå,, Asieså, Hastå, Yisåkliå* 
Anurådhå, Åsåclha, Sravisthå, remain unchanged in forming names. Such as a 
child born under Tisya would be called Tisya, &c.] 

Note In the Hiranyakesin G. S. the following rule is laid down ' “ He should 

give him two names. For it is understood (Taitt. Samhita, YI. 3. 1. 3.) Therefore 
a Bråhmana who has two names, will have success. The second name should be a 
Naksatra name. The one name should be secret ; by the other they should call 
him.” (II. 1. 4. 12-14). 

Manu lays down the following rules : — II, 30-33. 

But let (the father perform or) cause to be performed the Nåmadheya (the rite of 
naming the child) on the tenth or twelfth (day after birth), or on a lucky lunar day 
in a lucky muhtirta, under an auspicious constellation. ^ 

Let (the first part of) a Bråhmana’s name (denote something) auspicious, a 
Ksatriya’s be connected with power, and a Yaisya’s with wealth, but a Sådra’s 
(express something) contemptible, 

(The second part of) a Bråhman’s (name) sliall be (a word) implying happiness, of 
a Ksatriya’s (a word) implying protection, of a Yaisya’s (a term) expressive of 
thriving, and of a Sfldra’s (an expression) denoting service. 

The names of women should be easy to pronounce, not imply anything dreadful, 
possess a plain meaning, be pleasing and auspicious, end in long vowels, and 
contain a word of benediction. 

The following are the names of the constellations together with their Devatås 
and the first letter of the name which should be given to the boy. 



Name of the Star. 


Bevai å. 


The first letter of child’s name. 


AtJvini 


... Asvini Kumåra 


... Chu, che, cho, lå, ^r, al. 


Bharani 


... Yama Raja 


... Li, lu, le, lo, 5Tt, <5ft. 


Krittikå 


... Agni ... 


... A, i, u, e, 


Rohini 


... Brakmå 


... 0, va, vi, vå, år, ?ft, % 


Mriga^iråh 


... Cbandramå 


... Ve, vo, kå, ki, å, gi, ^r, ^t. 


Årdra 


... $iva ... 


... Ku, gha, ii, chlia, g, 


Punarvasu 


... Aditi... 


... Ke, ko, hå, bi, å, ^t, fr, %. 


Pusyå 


... Brihaspati 


... Hil, he, bo, då, tb *T. 


Aflleså 


. . . Sarpa 


... Di, dO, de, do, f, t, tr. 


Maghå 


... Pi tar 


... Må, mi, mb, me, tft, % 


Pftrva Phålguni 


... Bhaga 


... Mo, tå, tf, ta, ^T, 2T, £. 


U ttara Phålguni 


... Ary amå 


... Ta, to, på, pi, 2t, ir, qr, qt. 


Hastå 


... Sårya 


... Pd, sa, na, dha, q, qr, g. 


Chitrå 


... Tvabtu 


... Pe, po, lå, ri, <t tf, *T, ft. 
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Svåti ... 

VitPikhå 

Ammidlia, 

Jycst.hu, 

Mulå 

Purvåsaclft 
Uttarasftdhil 
Abhijit 
ÉM-avanå 
Dhanistliå 
Satatåraka (or 
Satabhiså) 

Purva Bhådrapada 
U ttara Bhådrapada 
Revati 



Pavaim 

Ind rag ni 

Mitra 

India 

Råksasa 

J al a ... 

Visvedeva 

Praj apati or 

Visnu 

Vasu 



... RQ, re, ro, ta, kt tf, W. 

... Ti, ta to, to, n? tf, di. 

... Na, ni, nh, no, tf- 

... No, ya, yi, yfl, tfr, *b 
... Ya, yc bhå, bhi, tf, tfl, *», tft. 
... Mu, dha, pha, dha, ^ V, <*;, <r. 
... Bhø,bho,bhft, bh i, tf, tfr, tft 
Vidhi JO, je, jo, kha, tf, tfr, *3. 

... Kli i, kbu, khe, kho,'%, 

... Ga, gi, gu, ge, n, tft, jj, tf. 



Varuna 

Ajapåda 

Ahirbadhnya 

Puså 



... Go, så, si, su, tfr, ar, tfi, 

... Se, so, da, di, tf, tfT, ^T, ^1. 

... Du, tha, jba, ha, «T, *5, «T. 
... De, do, cha, chi, tf, tfl, tfl. 



Mitåk?ard explained . — 'Vi j nanesvara uses the word in the sentenee ‘‘^jftf^J? 
sri ,, n Her© the word is to be interpreted as ^ i.e., ‘and, so that thø 
other names may bo combined. (In western provinces the family name and tho 
father’s narae are generally combined with one’s own name.) 



THE NISKRAMANA CEREMONY OR THE FIRST LEAVING OF THE HOUSE. 

Though Vi j nanes vara explains the Niskramana ” ceremony as showing the sun 
to the child, yet it includes showing the moon also or bowing to a Devatå a& 
mentioned in other places. As says“ Yama” in Jyotirnivadha in the tliird or the 
fcurth month the Niskramana of the child should be perfor med, in the third month 
the snn should be shown to the child, and in the fourth month the moon should be 
shown to the child. 

According to Garga this ceremony may be performed along with that of 
Annapråsana, first feeding the child with rice. 

According to Skanda Puråna the twelfth day is also the time for performing 
this rite ; — “ O King, on the twelfth day the Niskramana of the child from the 
house should be performed and in the fifth month he should be made to sit on the 
earth. (In that month all planets become auspicious specially the son of earth 
(Mars). It should be done in the following Naksatras). The three Uttara-naksatras 
are benedictory, so also Pusyå, Jyesthå, Abhijit, Hastå, Asvini and Anurådhå. 
According to Pårijåta it includes the Upavesana ceremony mentioned in the Padma- 
Puråna. 

THE UPAVESANA. 

First reciting Svasti-våchana, and after worshipping Varåha, the Earth, Devas 
and Gurus and Bråhmanas, seat the child on the mandala (the pandal). Then recitø 
tho following mantras : — “ O Earth ! O Bright one l Protect this child always in all 
conditions, O Auspicious one ! O Beloved of Hari I Give him the full term of his 
life^ Destroy (consume) all enemies who intend to shorten his life, or injure his 
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healfch or wealth. O Mother ! Thou art the upholder o£ all beings, and Great. O 
Mother ! protect this boy ; and may Brahmå also give sanction to it.” 

Then make the priests to recite benediction. 

THE ANNAPRÅSANA. 

Vijnånes'vara says : “ In the sixth month the annapråsana should take place.” 
In the Åpastamba G. S., the same is mentioned In the sixth month after the 
child’s birth.” (Åp. 16. 1.) When, however, the proper time for Annapråsana (the 
first feeding the child with solid food, such as boiled rice, &c.) is pasfc, then the 
inauspicious time owing to Astådi should be observed, (The Astådi dosa does not 
apply if the ceremony is done in due time). Yama says : — “ It may be performed in 
the eighth month also.” Laugåksi says : “The Annapråsana may take place in the 
sixth month or when the child has cut its first teeth,” Sankha says : — “ The 
Annapråsana should be performed on the expiry of one year, or half a year.” 
Mådhavasays: “ It may be done according to the rule laid down in one’s own 
G rihya Sfitra.” 

- THE EAR-BORING. 

Garga says : — “ The ceremony of boring the ear is performed in the sixth, 
seventh, eighth or twelfth month, in order to secure prosperity, long life and 
health.” Brihaspati says : “ The following tithis are auspicious for boring cere- 
mony the second, the tenth, the sixth, the seventh, the thirteenth, the twelfth, 
the ninth and the tliird days of the moon,” 

The ear-boring ceremony includes the ceremony quoted in the Hemådri from 
Jyotisa “ In the bright half of the moon the ear-boring ceremony is auspicious 
on an auspicious day in the months of Kårtika, Pausa, Chaitra or Phålguna. A tailor 
should pierce the ear of the child whose teeth have not yet come out, and who is 
placed on the lap of its mother, with a needle having in it two threads. The boring 
ceremony should be done in a pure lagna, on Thursday or Friday, when the moon is 
propitious, and in any one <5f the following Naksatras, vis., Hastå, As'vini, Svåti, 
Punarvasu, Tisya, Mrigasiras, Ohitrå, Sravanå, Revati.” 

THE BIRTH-DAY ANNIYERSARY. 

So also must be observed by every one his birth-day annual ceremony. As in 
the Bhavisya : “ Having bathed with auspicious water, every one on his birth-day 
should wear a new dress, and worsliip the Long-lived ones, such as, Mårkandeya, 
the longlived Yyåsa, Parasu Råma, Asvatthåman, Kripåchårya, Bali Råjå, Prahlåda, 
Hanumanta, Bibhisana. Let every man worship these (human immortals in flesh) 
with devotion and faith, on the day of his birth ( i.e .) when the tithi and the 
naksatra aro the same. He should worship Sasthi also with curd-oilering every 
ycar on his birth-day.” „ In the Tithi— tattva, tila (sesamun) homa is ordained to be 
offered to thoso personages reciting their naraes. Says tho Åditya Puråna “ AU 
should batho in holy waters on the day of their birth anniversary, and should 
worship with great caro the spiritual Teachor, tho Fire, and Bråhmanas. Ho should 
celebrato that day as a festival every ycar in honour of his star, the parents and 
Lord Prajåpati.” 

Bhavisya quoted in Kritya Chintåmani says: — ‘‘ Ile should wmrship tho Sun 
and Ganosa with sugar, millr, sesantum, incense, nim, rico, Durba grass and yollow 
pigment, and tie a Rakså throad on his both arms : and then say “ let mo bo as long 
lived as thou art : let me bo always handsomo, wealthy, and lucky and fortunate. O 
Mårkanileya 1 O thou who livost upto tho end of sovon kalpas ! Salutation to thec. 
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O Lord ! O Sago 1 bo gracious an«l givo suceoss, hcalth and long lifo. As thou, O 
Sago, art long-lived ainong sagos, so mako mo long-livcd among mon. I drink this 
milk containing sosamum and sugar, wliich has bocn offored to Markandeya, in ordcr 
to got incroaso of lifo." Thus rociting ho should drink tho milk to tho oxtont of 
half afijali (handful). In tho Skanda quotcd in tho Tithi-Tattva thero is this 
ospocial rnlo laid down “ On tho Birth-day anniversary ono should avoid tho 
cutting of nails and tho shaving of hair, soxual intcrcourso, journoy, meat-food, 
qnarrol, and injnring any croaturo.” 

This may bo douo ovory ycar in order to gct incroaso of lifo. Tho ritual is as 
follows 

THE RITUAL. 

First rub tila-oil (sosamum oil) on tho body, put curd and durvå (tilaka) on tho 
forohøad, and [lot him batho in hot water. Af ter that, having bathed in water in 
whicli Kesara (Saffron) has been thrown, and woaring a whito dhoti and a whito 
ehådar, and having made åchamana and prånåyåma, let him recito the mantra 
*< Sumukhas cliaikadantas ” &c., and taking water containing rice, flower, fruit and 
a copper pice (or any other metal to bo given as daksinå) let him utter the follow- 

ing Sankalpa “ On such and such day, in country. I on my birth-day, in 

order to get life, famo, sons and grandsons and prosperity, and to piease 
Mårkandeya and the rest, will worship Mårkandeya and others.” 

Then worship Ganesa to remove all obstacles, and utter Svastivachana, let 
him invoke the devatå on the seat on which are placed small heaps of unhusked 
rice The Pujå mantras are:— Mårkan deyåya Namah, Asvathåmno Namah, Balaye 
Namah, Vyåsåya Namah, Hanumate Namah, Yibhlsanaya Namah, Kripåya Namah, 
Parasu Råmåya Namah. These eight should be invoked also; as •- Markan dey am 
Åvåhayåmi, &c., before offering pffjå to them. Then offer the following prayer :- 
Mårkandeya.— O mighty armed Mårkandeya ! who livest up to the end of seven 
Kalpas 1 Let me bo as long-lived as thou, O great sage. Through great penance 
and austerity of yore performed by thee, O sago 1 thou didst obtain life of seven 
Kalpas on thy birth-day. Give me long life and farne, fortune and wealth, O great 
sage Mårkandeya ! Give mesons, grandsons and great-grandsons. 

AsvatMman.-O son of Drona ! O Great Ono born of lunar energy ! Be thou 
giver of strength and good luck. Salutation to thee, O As'vathaman ! 

° Bali. O King, born in tho Daitya Race ! O Giver of everything to Hari in 

ancient times ! I have come to thee seeking thy aid and help. Give me long life. 

Vydsa.— O sage! Who knowest the past, present and future! O born of 

Nåråyana’s portion ! Give me long life, O Vyåsa ! 

Hanumant.—O son of Au janå ! O King of monkeys ! O most powerful One ! 
O Beloved of Råma ! Salutation to thee, O Hanuman ! protect me always. 

Bibhtsana- O Bibhisana, salutation to thee ! O thou messenger of Råma in 
difficulty ! O son of Paulastya ! Give me long life, health and prosperity. 

Eripåcharya.—O king of twice-born ! O Teacher of the Bharata People ! O 
Skilied in all Sciences [and arts ! I have come to thy refuge ! O merciful One ! 

Have mercy on me. , . , 

Parasit Råma . — O son of Renukå ! O thou of great energy! O destroyer of 

Ksatriya race ! Give me long life, O King, Salutation to thee, O son of Jåmadagm . 

* Then taking in the hollow of his palm, milk in which have been thrown guda 
(sugar) and sesamum, and reciting the following mantras, let him drink three 
times that milk. This is the mantra O Mårkandeya ! O mighty armed ! I drink 

6 
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this milk containing sesamum and guda (sugar) to the extent of half an anjali« in 
order to get increase of life.” 

Then recite “ Yasya Smrityå &c.” And “ Praraådåt Kurvatam, ,, &c. and by 
“ Uttistha Brahmanaspate, &c.” Let him make visarjana and bid farewell ! Offer the 
fruit of the karma to Lord. 

[Note . — The Mantras are given below : — 

^ II 

I praise that Eternal Lord by remembering whom and utter- 
ing whose name all deficiences are snpplied in every sacrifice and 
ceremony. 

11 

“ Whatever defects occur in any ceremony through oversight 
or carelessness, they all become rectified by remembering Visnu” — 
so declare the Scriptures.] 

THE TONSURE. 

The Chfidåkarana or tonsure should be performed according to family usage. 
The manner of doing itis according to family usage. The Mitåksarå uses the words 
Chtidåkaranam tu yathåkulam kåryam iti. The force of “ tu ” is that of ‘eha’ or 
and : and that iti=eva. Though the word Kåryam is in the Neuter gender, it is 
illustrative of the masculine nouns also. [All ceremonies whether denoted by 
masculine or feminine nouns mentioned in verses 11 and 12 must be performed, 
and the method of their performance may be according to one’s own family usage. 
In the case of tonsure, no time is fixed by Yåjnavalkya, The time depends 
upon the family usage.] By using the words yathåkulam ‘according to family 
custom,’ all alternatives are included. 

As says Åpastamba G. S. (XVI. 5.) “ In the third year after his birth, the chaula 
or tonsure is performed under the Naksatra of the two Punarvasus. 

So also say Garga, Nårada, and Vaijavåpa. But ÅsValåyanas make a distinc- 
tion, on the authority of this text of Åsvalåyana : — “ The tonsure rito is ordained 
praiseworthy when performed in the third or fifth year, or before that in an un-even 
year, or along with Upanayana (investituro with sacred thread).” So also the 
Kårikå : — “ The tonsure should be performed before the end of the first year or 
the second year or the third year, or such is tho authority. But some say according 
to one’s family custom or along with Upanayana.” 

In another placo : — “ It is middling, if performed in tho fifth or soventh year 
from birth, it is worst, if dono in tbo tenth or olovonth year of conception.” A 
special rulo is laid down in Nåradiya Tho tonsuro should not bo performed, if tho 
mother of tho boy is pregnant ; but ovon if prognant, it may bø performed if the boy 
is abovo flve yoars of ago. If thero bo an abortion, or tho child dio after birth, or 
wlion dono along with upanayana, thero is iiicurred no guilt.” 

So says Brihaspati “ The tonsuro should not bo performed, if the mother of 
tho boy bo pregnant ; but it may be done oven in prognancy, if it is below five 
months, but novor if abovo that.” 
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In tho Dharina Prakåsa, in tho chapter on Tonsuro, a prohibition is doclared 
>vi tli rogard to upanayanaaiso, by shovving its dangor to tho husband of tho prcgnant 
wifo “ Marriago, upanayana and bathing in milk shortcn tlic lives of tho husbands 
of tho prognant womon.” The marriago horo mcans ono’s own marriago or of ono’s 
children. Tho upanayana rofors to tho upanayana of tho children alono (of courso 
it cannot rofor to tho upanayana of tho husband). [In othor words, a husband 
ineurs tho dangor of shortoning liis lifo, if ho porforms tho marriago of his chil- 
dren or his own, whon his wifo is prognant ; so also if ho porforms tho upanayana 
of any ono of his childron]. This prohibition does not apply to tonsure howover : 
for tho prohibition is stated only whon tho mother of tho child to bo invosted with 
throad is prognant (and not wlien step-mothers are pregnant). This prohibition 
does not apply if any other wifo of tho father is pregnant. As says a toxt : — “When 
the mother of the child is pregnant, ono should not porform the initiation or tonsuro 
of that child. If it is dono after tho fifth month of pregnancy, tliere is death of 
the mother, &c.” 

u If on the day of Abhyudaya S råddha which is to be performed on the occa- 
sion of any sacrament relating to tho son, the wife gets monthly course, the father 
should not perform the Sråddha.” But in the Sahgraha : — “ The tonsure, the initia- 
tion, the marriago, the installation of sacred image, &c. may be done during such~ 
impurity, or impurity arising from birth or death, by performing homa with gliee* 
&c., and making gifts of milch cows.” 

The Visnu Puråna lays down this special rule : -“So long as there is no initiaT 
tion, no guilt is ineurred by eating prohibited food or drink or uttering untrue and 
abusive speech.” So also Vasistha : — “He can perform no karma so long as there 
is no tying the girdle (initiation) ; he exists like a Stidra so long as he is not born 
again in the Vedas,” (cf. Baudh., I. 2-3. 6.,) A special rule is laid down by Vriddha 
Såtåtapa as quoted by Aparårka “ Even the Sisu must perform abhyuksana 
(sprinkling purification) ; even the båla must do the åchamana, even the kumåra 
must bathe when touching a woman in courses. A child is called båla so long, as 
tonsure is not performed, he is a Sisu so long as feeding with rice (Annapråsana) 
ceremony is not performed ; and he is called kumåraka so long as he is not invested, 
with maunji (sacred girdle).’’ 

Pråyaschitta for omission, — If the rites of Garbhådhåna, &e., have not been* 
performed with regard to a child, then pråyaschitta should be done for such omis- 
sion : and homa or fire-offering should be done as a pråyaschitta for letting pass the 
proper time : and afterwards the tonsure and its appropriate homa should be done. 
As says Saunaka “ If the proper rites of Garbhådhåna upto tonsure have not 
been done then fire-sacrifice should be performed with ghee and uttering the; 
vyåhritis as a penance ; and then the other rite should be performed. Bor- the emis- 
sion of each ceremony'a quarter krichhra penance should be observed, for the omis* 
sion of tonsure half a krichhra. This is the law when the’ omission is dae to 
some calamity. But if the omission is voluntary, then the penance is double/’ 
In the Trikåndi we read:— “When the rites have been omitted and the time 
for performing has gono, and the time for performing another rite has come, 
then the rites omitted must bo performed first (though out of time), and then tho 
rite in question should be performed,” 

THE SIKHÅ OR THE LOOKS. 

Now we shall say something about the mode of keeping the head-tuft. Laugåksi 
quoted by Mådhava declares “ The persons belonging to Vasistha Gotra should 
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keep the tuffc towards the right part of the hair ; those of Atri and Kasyapa, on botb 
sides ; of Bhrigu, shaven ; of Angiras, five-tufts, for the sake of auspiciousness ; 
others according to the custom of their family.” The word * Kamuja ’ or tuft means 
Kesapankti or arrangement of hair or sikhå, i.e., lock of hair. This different 
arrangement of hair for different gotras depends upon the particular Såkhå to which 
one belongs. For the Taittiriyas, however, the number of tufts is according to the 
number of their Pravara. In the Grihya Sutras Having combed the hair in 
silence, he arranges the locks which are left over, according to the fashion of his 
ancestral Risi on,according to what family he belongs.” (cf. Hiranyakes'in, II. 6. 12). 

In the Prayoga Ratna of the author of Nirnaya Sindhu : — “ The tuft should be 
in the middle of the head, but of the Vasisthas towards right, and of Atri and 
Kasyapa clans, on both sides.” So also in the Mådhaviya. But Åpastamba says : — 
“He combs the hair silently, and arranges the locks in the fashion of his ancestral 
Risis.” (Åp. G. S. VI. 16. 6). According to the number of Pravara and Risi at the 
time of initiation all these locks except the middle one are cut, from all different 
directions. “ He shaves his hair with the different Mantras, towards the different 
(four) directions.” (Åp. IV. 10. 6.) 

The middle lock (called Sikhå par excellence) should however be nevet* cut for 
S ru ti prohibits it, and so also the Smriti : — “ He is as if naked and uncovered who is 
totally shaven, this Sikhå is his covering." 

“ A person without sikhå and without sacred thread cannot perform any sacred 
rite, for all that he does is unfructuous.” 

An exception to this is mentioned in Sudarsana Bhåsya on Åp. G. S. where the 
shaving of the sikhå also is ordained when a person is engaged in a Sattra. 

The saying that “ the Kumåras are as if without sikhås,” is according to the 
Chhandogas. 

The Sudras. — The above rules do notapply to the Sfidras. For says Vasistha,— 
“ For a Sfidra there is no rule as to the arrangement of hair.” In the Padma Puråna 
it is said that a SOdra should keep no sikhå, nor wear sacred thread, nor utter 
refined (Sanskrit) speech. This prohibition applies only to low caste (asat) Sffdras 
and not to high caste (sat) SOdra, according to some. Others say it is optional for 
a S'Odra to keep sikhå. Thorefore says Hårita “ If a woman or a SOdra, through 
anger or Vairågya, cut off their sikhå, they should perform the Pråjåpatya penance. 
Otherwiso they do not get release from their sin.” The keeping of sikhå by a SOdra 
depends npon the custom of the country. 

The S ummary. — The conclusion of all the abovo texts is this. For the Åpas- 
tambas it is laid down that at the time of ChO dakar nara they should keep or make 
sikhås— one lock if the Risi be one, two sikhås or locks if the Risis betwo and so on. 
They may keep these locks throughout thoir life, or cut them all except the middle 
one, at the time of upanayana. Thus it is cstablished that the middle lock should 
never bo cut at the time of upanayana, all the other locks may be cut. Of course, 
tho ascctics, tho porsons engaged in porforming any pråyasckitta, or a big sattra 
cut off ovon tho middle lock and bocoino totally shavon. 

Now wo shall givo horo tho SOtras of Åpastamba on this subject oxplained 
according to tho commontary of Sudarsåuachårya, so far as nccossary (Åp. G., 
S. III. 10. 1 to 8.) 

1. Wo shall oxplain tho upanayana or initiation of tho student. 2. Let him 
initiato a Bråhmana in tho oighth yoar aftor the concoption. 8. A Råjanya in tho 
olovonth, a Vaisya in tho twolfth yoar aftor tho concoption. 4. Spring, summer, 
autumn : these aro tho Ilt soasons, for the upanayana, corresponding to tho order 
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of tko castcs. 5. Tko boy’s fathor sorvos food to Bråhmanas and causes thcm to 
pronounco auspicious wishcs, and servos food to tlio boy. Tho teacher pours to- 
gothor, with tho flrst Yaju§ of tho uoxt Anuvåka warra and cold water, pouring tho 
warra wator into tho cold, and moistons tho boy's head with tho noxt verso (M. II. 
1. 2). C. Having put threo darbhå blades into his hair towards caeh of the four 
diroctions, tho toachor (?) shavos his hair with tho noxt four vorscs (M. II. 1. 3-6) 
with tho difforont mantras, towards tho four different diroctions. 7. With tho 
following vorso (M. II. 1-7) somobody addrossos him whilo ho is shavlng. 8, Towards 
tho south, his mothor or a Brahmaehårin strows barloy grains on a lump of bull's 
dung ; with this dung slio catchos up tho hair that is cut of! and puts it down with 
tho noxt vorso (M. II. 1. 8) at the root of an Udumbara troe or in a tuft of darbha 
grass.” (Åp. G. S., IV. 10 1-8). Then further on Åpastamba montions that in tho 
samåvarfcana also |tho rites arc tho same, so far as tho cyutting of tho hair is 
cencerned. “ The rites beginning with the pouring together of warm and cold 
water down to the burying of the hair are the same as above.” (Ap. G. S. V. 12. 8). 
[As regards tonsure ho says : — ] “ In the third year af ter his birth, the chaula or 

tonsuro is performed, under the Naksatra of the two Punarvasus. Bråhmanas are 
entertained with food as at the initiation. The putting of wood on the fire, &c., is 
performed as at the Simantonnayana. He makes the boy sit down to the west of the 
fire, facing the east, combs his hair silently with a porcupine’s quill that has three 
white spots, with three darbha blades, and with a bunch of unripe Udumbara fruits ; 
and he makes as many locks as are the number of the Risis in his Pravara or 
according to their family custom. The ceremonies beginning with the pouring 
together of warm and cold water and ending with the putting down of the hair are 
the same.” (Åp. G. S., VI. 16-3 to 6). Thus if there is only one Risi in his Pravara, 
he makes one lock ; [if there are two Risis, then two locks and so on, or the number 
and the fashion of sikhås may depend upon their family custom. 

“ The Godåna is performed in the sixteenth year, in exaetly the same way, or 
optionally under another constellation. ,, (Ibid, VI. 16. 12.) The Godåna is the 
name of a ceremony. It is the rite of shaving two particular portions of the head. 
The author next declares an option 

“Or he may perform the Godåna sacred to Agni.” (Ibid, VI. 16. 13.) That is, 
he should become a Brahmaehårin. “ The difference between the chaula and the 
Godåna is that at the Godåna the whole hair is shaven, without leaving the locks.” 
(Ibid, VI. 16. 15). The sikhå also is removed in this ceremony. The Åchårya or 
the Teacher should shave the boy in Godåna ceremony : and the gift should be 
given to the Teacher only. From this text “ the difference between the Chaula and 
Godåna, &c.,” we infer that even the sikhå lock is cut in this Godåna ceremony, 
as it is cut when one engages in a Sattra. This is the opinion of Sudarsanåcharya, 
the commentator on the Åpastambya Grihya Sutras. While others differ from him 
and say on the authority of toxts already quoted, that except in sattra, &c., the 
sikhå should never be cut, and as Godåna is not mentioned among those exceptions, 
the sikhå should not be cut in the Godåna ceremony. 

Baudhåyana lays down a similar rule 11 In the sixteenth year, the Godåna is 
performed : and like the tonsure, silently. The difference between the two is that 
at tho Godåna, the whole hair is shaven and he gives a cow to the teacher ; or 
becomes an Agni-Godåna (a Brahmaehårin), &c.” 

So also Hiranyekø3in (II. 6. 16) “ In the same way the Godåna karman is per- 
formed in the sixteenth year, He has him shaven including the top-lock, Some declare 



40 



YÅJNAVALKYA SMh'ITL 



that ha leaves there the top-lock, or hø performs Godi na sacred to Agni. He gives 
a cow to his Guru.” 

[ Then Bålambhatta gives a summary of all the above opinions.] 

[Tying the top-lock.] The sikhå is tied by giving it two turns and a half and 
reciting the GåyatrI. 

NOTES. 

The following selections from the Grihya Sfitras show how the Pumsavana, and 
Simantonnayana ceremonies were performed in ancient times : — 

THE PUMSAVANA. 

The Pumsavana, i.e., the ceremony to secure the birth of a male child. 

SÅNKHÅYANA, I. 20. 

(1) In the third month, the Pumsavana, i.e., the ceremony to secure the birth of 
a male child. 

(2) Under (the Naksatra) Pu?ya or Sravanå. 

(3) Having pounded a Soma stalk, or a Kusa-needle, or the last shoot of a Nya- 
grodha trunk or the part of a sacrificial post which is exposed to the fire. 

(4) Or (having taken) after the completion of a sacrifice the remnants from the 
Juhfi ladle. 

(5) Let him sprinkle it into her right nostril with the four verses, “By Agni may 
good ” (Rig-veda, 1. 1. 3), “ Thut sperm to us (III. 4. 9), “ May he succeed who lights 
fire.” (V. 37. 2.) “ Of tawny shape” (II 3. 9), with Svåhå at the end (of each verse.) 

ÅSVALÅYANA GRIHYA-StlTRA. I. 13. 

1. The Upanisad (treats of) the Garbhålambhana, the Pumsavana and the 
Anavalobhana, (i.e., the ceremonies for securing the conception of a child, the 
male gender of the child, and for preventing disturbances which could endanger 
the embryo.) 

2. If he does not study (that Upanisad) he should in the third month of her 
pregnancy, under (the Naksatra) Tisyå.give to eat (to the wife), after she has fasted, 
in curds from a cow which has a calf of the same colour (with herself) two beans and 
one barley grain for each handful of curds. 

3. To this question, ‘ What dost thou drink?’ ‘ What dost thou drink ?’ she 
should thrice reply, “ Generatien of a male child 1 Generation of a male child.” 

4. Thus three handfuls (of curds.) 

fi. He then inscrts into her right nostril, in the shadow of a round apartment, 
(the sap of) an herb which is not faded. 

8. According to some (teachers) with the Prajåvat, and Jivaputra hymns. 

7. Having sacrificed of a mess of cooked food sacred to Praj&pati, he should 
touch the place of her heart with the (verse.) “ What is hiddon, O thou whose hair 
is well parted, in thy heart, in Prajåpati, that I know ; such is my belief. May I not 
fail into distress that comes from sons.” 

PÅRASKARA GRIHYA-SOTRA. I. 14. 

1. Now the Pumsavana, i.e., the ceremony to secure the birth of a male child. 

2. Boforo (the child in his mother’s womb) moves, in the second or third month 
(of pregnancy.) 

3. On a day on which the moon stands in conjunction with a Naksatra (that has 
a namo) of masculine gender, on that day, after having caused (his wife) to fast, to 
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batho, and to put on two garmonts which havo not yob bcon vvashcd, and aftor having 
in tho night-timo crushcd in wator dosccnding roots and slioots of a Nyagrodha trce, 
ho insorts (that into her right nostril) as abovo, with tho two (verscs). ‘Tho gold 
child, (Vaj.Samh., XIII, 4) and “ formod of wator ” (l bid, XXXI, 17) ; 

4. A Kusa nocdlo and aSoma stallr, according to somo (teachors). 

5. And ho puts gall ofa tortoiso on hor lap. If ho dosires ‘ May (tho son) 
becomo valiant ’ ho rooites over him (i.e., ovor tho ombryo) modifying tho rito (?) 

1 Tho Suparna art thou ’ (Yaj-Samh., XII. 4) (tho Yajus) boforo (tho formulas called) 
“Stops of Yisnu.” 

KIIÅDIRA GRIIIYA-SØTRA. II. 2. 

17. In tho third month of tho first pregnancy (of the sacrificor’s wife ho should 
perform) tho Pumsavana [i.e., tho ceremony to sccuro the birth ofa (malo child), son.] 

18. Aftor she has bathed, her husband should put on her a(now) garment that 
has not yet been washed, and after having sacrificed he should stand behind her. 

19. Grasping down over her right shouldor he should touch the uncovered place 
of her navel with (tho verse) ‘ tho two men,’ (M. B. I. 4. 8.) 

20. Thcn another (ceremony). Having bought for threo times seven barley 
corns or beans, a Nyagrodha-shoot which has fruits on both sides, which is not dry, 
and touched by worms, he should set that up with (the formula), “Ye herbs every- 
where, being well-minded, bestow strength on this (shoot) ; for it will do its work.” 

21. He then should tako it and place it in the open air. 

22. A giri, or a (wife) devoted (to her husband), or a student, or a Bråhmani 
should pound (that Nyagrodha-shoot) withoutimovingbackward (the stone with which 
she pounds it.) 

23. (The husband) should make (the wife) who has bathed, lie down, and should 
insert (that pounded substance) into her right nostril with (the verse), ‘ A man is Agni’ 
(M . B. I. 4. 9). 

GOBHILA GRIHYA-SIJTRA. II. 6. 

1. The beginning of the third month of pregnancy is the time for the Pumsavana 
(i.e., the ceremony to secure the birth of a son). 

2. In the morning, after she has been washed, sitting on northward-pointed 
Darblia grass, (all over her body) including her head, she sits down to the west of the 
fire on northward-pointed Darbha grass, faeing the east. 

3. Her husband, standing behind her, should grasp down with his right hånd 
over her right shoulder, and should touch the uncovered place of her navel with the 
verse, ‘ The two men, Mitra and Varuna ’ (M. B. 1. 4. 8). 

4. Then they may do what they like. 

5. Then afterwards (the following ceremony should be performed.) 

6. In a north-easterly direction, having bought for three times seven barley 
corns or beans a Nyagrodha-shoot which has fruits on both sides, which is not dry 
and not touched by worms, he should set that up. 

7. (He buys it with the Mantras) : — 

“ If thou belongest to Soma, I buy thee for the King Soma. 

“ If thou belongest to Varuna, I buy thee for the King Varuna. 

“ If thou belongest to the Vasus, I buy thee for the Vasus. 

“ If thou belongest to the Rudras, I buy thee for the Rudras. 

“ If thou belongest to the .idityas, I buy thee for the Ådityas. 

“ If thou belongest to the Maruts, I buy thee for the Maruts. 

“ If thou belongest to tho Yis've-devås, I buy thee for the Visve-devås. 
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8. He should set it up with (the mantras), * Ye herbs, being well-minded, bestow 
strength on this (shoot) ; for it will do its work.’ Then he should put grass around it, 
should take it, and place it in the open air. 

9. Having washed a nether millstone, a student or a (wife) devoted (to her 
husband), a person who is a Bråhmana by birth (only and not by learning), or a 
giri, pounds (that Nyagrodha-shoot) without moving backward (the stone with 
which she pounds it). 

10. In the morning, after she has been washed, sitting on northward-pointed 
Darbha grass, (all over her body) inclnding her head, she lies down to the west 
o€ the fire on northward-pointed Darbha grass, with her head to the east. 

11. Her husband, standing behind her, should seize (the pounded Nyagrodha- 
shoot) with the thumb and the fourth finger of his right hånd, and should insert it 
into her right nostril with the verse ‘ A man is Agni, a man is Indra’ (M. B. 1. 4. 9.). 

12. Then they should do what they like. 

HIRAiyYAKESIN GRIHYA-SfiTRA. 

Prasna II, Patala I, Sec. 2. 

1. Now (follows) the Pumsavana (i.e., the ceremony for securing the birth of a 
male child). 

2. In the third month, in the fortnight of the increasing moon, under an aus- 
picious constellation, in a round apartment, he gives her a barley-grain in her right 
hånd with (the formula), “ A man art thou 

3. With (the formula) “ The two testicles are ye ’’ two mustard seeds or two 
beans, on both sides of that barley-grain. 

4. With (the formula) “ Svavritat ” ? (he pours) a drop of curds (on those 
grains). That he gives her to eat. 

5. After she has sipped water, he touches her belly with (the mantra) ‘ with 
my ten (fingers) I touch thee that thou mayest give birth to a child after ten 
months.’ 

6. (He pounds) the last shoot of a Nyagrodha trunk (and mixes the powder) 
with ghee, or a silk worm (and mixes the powder) with a pap prepared of panick 
seeds, or a splinter of a sacrificial post taken from the north-easterly part (of that 
post) exposed to the fire, or he takes ashos or soot, of a fire that has been kindled 
by attrition, and inserts that into the right nostril of the (the wife) whose head 
rests on the widely spread root (of an udambara treo). 

7. If she miscarries, he should three times stroke (her body), from the navol 
upwards with her wet hånd, with (the mantra) “ Thithcrwards, not hitherwards, 
may Tvastri bind thee in his bonds. Making (the mother) enter upon the seasons, 
livo ton months (in thy mother ’s womb) ; do not bring death to men.” 

8. When her labour comes on he performs the ksipraprasavana (i.e., tho cere- 
mony for accelerating tho delivory). Having placod a water pot noar her head and 
a TQryanti plant noar hor feet, lio touches hor belly. 

GRIHYA-StJTRA op ÅPASTAMBA. VI. XIV. 

9. Tho Pumsavana (i. c., tho coremony to securo tho birth of a inalo child) is 
performcd when tho pregnancy has bocomo visiblo, undor tho constollation Tisya. 

10. From branch of a Nyagrodha troo which points eastward or northward, 
he takes a shoot with two (fruits that look liko) tosticlos. Tho putting (of wood) 
on tho fire, etc., is porformod as at tho Simantonnayana. 

11. Ho causos a giri who has not yot attainod maturity to pound (the 
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Nyagrodha slioofc) on aniuppor millstono witli anothor uppor millstonc and to pour 
water on it ; thon ho makcs his wifo lio down 011 her back to the wosfc of the fire, 
facing tho oasb and insorts (the poundcd substanco) witli hi« thutnb into her right 
nostril, witli tho noxb yajus (II. 11. 13.) N. P. 12*.. Thon sho will givo birth to a son. 

TIIE SlMANTONNAYANA. 

SÅ.NKIIÅ YANA GRIIIYA-SOTRA, I. 22. 

t. Ih tho sovcnbli monbh ab her first prognancy, tho Simantonnayana (or 
parting of tho hair). 

2. Ho causos hor after sho haa bathed and put on a new garment which has 
not yct boon washod, bo sit down bchind tho firo. 

8. Hg sacrifices, whilo sho takos hold of him witb tho Mahåvyåhpitis. 

4. Ho cooks a mess of food. 

5. According to somo (teachors) boiled rice with Mudga beans. 

6. Tho implements used and the Naksatra should bo of male gender. 

7. (Ho then sacrifices with tho following texts) “May Dhåtar givo to his 
worshipper further life and safety ; may we obtain the favour of the God whose 
laws are truthful.” 

“ Dhåtar disposes of offspring and woalth ; Dhåtar has created this whole 
world ; Dliåtar will give a son to the sacrificer, to Him you shall sacriflce, an offdring 
rich in gheo.” 

(Besides) with the three verses, Nejamesa, * fly away * (Rig-veda Khailika 
Sflkta, aftor X. 184’) and’ in the sixth place tho verse, ‘ Prajåpati ’ (Rig-voda X. 
121 . 10 ). 

8. (The husband then) parts her hair upwards, beginning from the middle, 
with a porcupine’s quill that has three white spots, or with a Darbha needlo 
together with unripe udumbara fruit, with the words, ‘ Bhfirj Bhuvaib Svah.’ 

9. He lays down (the thing he has used) in her lap. 

10. Ties (the fruits) to a string of three twisted threads and fastens them to 
her neck with the words, ‘Rich in sag. is thistree; like the sappy one be thou 
fruitful.’ 

11. (The husband) then says to lute players, ‘ sing ye the king.’ — 

12. * Or if any body else is still more valiant.’ 

18. Having poured frled grain into a water pot, let him cause her to drink 
it with the six verses, “May Visnu take care of thy womb.” “IcallRåkå” 
(Rigveda X. 184. 1. II. 32. 4-8). 

14. Let him then touch her (with the words). 

15. ‘ The winged one art thou, the garutmat ; the Tpivpit (stoma) is thy head, 
the Gåyatra thy eye,. the metres thy limbs, the Yajus thy name, the Såman thy 
body.’ 

16. Let him cause her to sing merrily. 

17. Wearing if she likes, many gold ornaments,. 

18. A buli is the fee for the sacrifice. 

ÅSVALÅYANA G. S., I. 14. 

1. In the fourth month of pregnancy, the Simantonnayana (or parting of the 
hair, is porformed.) 

2. In. the fortnight of. the- inereasing moon, when the moon stands in con- 
junetion with a Naksatra (that has a name) of masculine gender. 

3. Then he gives its place to the fireband having spread to the west of it a 

% 
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bull’s hide with the neck to the east, with thø hair outside, (he makes oblations) 
while (his wife) is sitting on that (hide) and takes hold of him, with the two (verses), 

4 May Phåtri give to his worshipper,’ with the two verses, ‘I invoke Råkå’ (Rig- 
veda II. 32. 4 seq.) and with (the texts), ‘Nejamesa,’ and, ‘Prajåpati, no other one 
than thou’ (Rig-veda X. 121. 10.) 

4. He then three times parts her hair upwards (i.e., beginning from the front) 
with a bunch containing an even number of unripe fruits, and with a porcupine’s 
quilt that has three white spots, and with three hunches of kusa grass, with (the 
words), 4 Bhfir, bhuvah, Svar, Om.'* 

5. Or four times. 

6. He gives orders to two lute-players, 4 Sing King Soma.’ 

7. (They sing) 4 May Soma, our King, bless the human race. Settled is the 
wheel of N. N.’ (here they name) the river near which they dwell. 

8. And whatever aged Brahman! women, whose husbands and children are 
alive, tell them, that let them do. 

9. A bull is the fee for the sacrifice, 

PARASKARA G. S., I. IB. 

1. Now the Simantoonayana (or parting of the pregnant wife’s hair ? ) 

2. It is performed like the Pumsavana. 

3. In her first pregnapcy, in the sixth or eighth month. 

4. After he bas cooked a mess of sacpificial food, containing sesamum and 
mudga beans a°d has sacrificed to Prajåpati, he parts for the wife wbo is seated to 
the west of the fire on a soft chair, her hair upwards (i.e., beginning from the front) 
with a bunch containing an eyen number of unripe Udumhara fruits, and with three 
bunches of Darbha grass, with a porcupine’s quill that has three white spots, with 
a stick of Viratarå wood, and with a fnll spindle, with the words, ‘ Bhfir, bhuvah, 
svar.’ 

5. Qr (he parts the hair once) with each of the (three) Mahåvyåhritis. 

6. He ties (the Udumbara fruits, &c.) to a string of three twisted threads 
with (the words) 4 Rich in sap, is this tree ; like the tree, rich in sap, be thou fruitful/ 

7. (The husband) then says to two lute-players, 4 Sing Ye the King, pr if any 
body elseis still more valiant.’ 

8. Here some also prescribe a certain stanza (to be sung by the lute-players) : 
‘Somaalone is our King. May these human tribes dwell on thy banks, O (river) 
whose dominion is unbroken, N. N. 1’ here he names the name of the riyer near 
which they dwell. 

9. Then (follows) feeding of the Bråhmanas. 

KHADIRA GRIHYA S£fTRA, II. 2. 24. 

24. Thon in tho fourth or sixth month (of her pregnancy) tho Simantonnayana 
(or parting of the hair is performed) for hor. 

25. After she has bathod, hor husband should put on her a garment that has not 
yet becn washed, and after having sacrificed, he should stand bohind hor and should 
part her hair opco with;a well-proportioned (?) branch of a tree, on which there are 
fruits (and) with a porcupino’s quill that has threo white spots, with (tho verse), 
‘Rich in sap is this treo (M B. I. 5., ’l), 

26. Whilo she looks at a raess of boiled rico with sosamum seeds, covered with 
ghoe, he should ask her 4 What dost thou seo ? ’ 

27. Ilo should make hor reply 4 Offspring ! ’ 
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28. When tho child is appoaring, tho sacriflco for the woman in labor (is to 
bo porformcd). 

20. With tho two vorsos 4 Sho who athwart’— (M B. I. 5, 6, soq.) 

80. Ho should givo a namo to tho child, N. N. I 

81. That (is his) sccrot (namo). 

82. Boforo thonavol string is cut off and tho broast is givon (to th© child ; thø 
fathcr) should havo rico and barloy grains poundcd in tho way proscribod for thø 
Nyagrodha— shoot. 

33. Ho should tako thoroof with his (right) thumb and fourth finger and give it 
to tho child to oat, with (tho mantra), ‘ This ordcr ’ (M B. I. 5, 8). 

S4. And buttor with (the vorse), * May intelligence to theo ’ (M B. I, 5, 9). 

SlMANTAKARANA. 

grihya-sOtra of gobhila. 

II Prapåtliaka Kåndika 7. 

1. Now (follows) the Simantakarana (or parting of the hair) in her flrst preg- 
nancy, — 

2. In the fourth, or sixth, or eighth month (of her pregnancy). 

3. In the morning after she has been washed, sitting on northward-pointed 
Darbha grass, (all over her body), including her head, she sits down to the west of 
the fire on northward-pointed Darbha grass, facing the east. 

4. Her husband standiug behind her, ties (to her neck) an Udumbara branch 
with an even number of unripe fruits on it, with (the verse) ‘ Rich in sap is this 
tree* (M B. I. 5, 1). 

5. He then parts her hair upwards (i. c., beginning from ithe front), the first 
time with Darbha blades, with (the word) ‘ Bhuh ! th© second time with (the word) 
‘Bhuvah,’ the third time with the word Svah’ 

6. Then with (a splint of) Vira tara (wood) with this verse, ‘"With which 
Aditis’ (Ibid, 2), 

7. Then with a full spindle, with this verse, 4 l invoke Råkå ’ (Ibid, 3 — 4) ; 

8. And with a porcupine’s quill that has : hree white spots, with (the verse), 

* "Which are thy blessings, O Råkå (Ibid, 6). 

9. (There should be prepared) a mess of boiled rice with sesamum seeds, 
covered with ghee ; at that he should make her look. 

10. Let him say to her, 4 What dost thou see ? ’ and make her answer, 4 Off- 
spring l ’ 

11. That (food) she should eat herself. 

12. Bråhinapa woman should sit by her side, pronouncing auspicious words 
(such as), 4 A mother of valiant sons ! A mother of living sons ! A living husband’s 
wife !’ 

13. Now (follows) the sacrifice for the woman in labour. 

14. When the child is appearing, he strews ( Darbha grass) round the fire and 
sacrifices, two Åjya oblations with this verse. 4 She who athwart.’ (M B. I. 5. 6.) 
and with (the verse) 4 Vipaschit has taken away.’ (Ibid, 7). 

15. 4 A male he will be born, N. N. by name.’— (in this passage of the last 
verse) he pronounces a name. 

16. What that (name is) is kept secret. 

17 Whence they announce to him that a son has been born, he should say 
4 Delay still cutting off the navel-string, and giving him the breast.’ 
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18. Lefc him have rice and barley-graing pounded in the same way as tho 
(Nyagrodha) shoot. 

19. Seizing (the pounded substance) with the thumb and fourth finger of his 
right hånd, he smears it on the tongue of the boy, with the mantra, ‘ This order. * 
(M B. I. 5. 8.). 

20. In the same way the production of intelligence (is performed). He should 
give to eat (to the child) clarified butter. 

21. Or he takes it with gold, (i. e„ with a golden spoon) and sacrifices it on the 
face of tho boy with this verse, ‘May Mitra and Varuna bestow intelligence on 
thee(M. B. I. 5. 9.) and with (the verse). ‘The lord of the seat, the wonderful. ’ 
(Såma-Veda, I. 171). 

22. Let him say ‘ Cut off tho navel string, ’ and * Give the breast (to the child).' 

23. From that time let him not touch (his wife) until ten nights have passed. 

GRIHYA-SØTRA OF HIRANNYAKESIN. 

Prasna II, Patala I, Section I. 

1. Now (follows) the Simantonnayana (or parting of the pregnant wife’s hair). 

2. In the fourth month of her first pregnancy, in the fortnight of theincreasing 
moon, under an auspicious constellation, he puts wood on the fire, performs the rites 
down to tho Vyåhriti oblations, and makes four oblations to Dhåtri with (the verse), 
“ May Dhåtri give us wealth ” (and thefollowing three verses, Taitt. Samh. III, 3, 
11.2. 3). 

3. ‘ This, O Varuna 1 (&c., Sec. I, Chap. 27, Sfitra 2. down to ) ; “Hail! Good 
luck ! ” 

He then makes the wife who has taken a bath, who wears a clean dress and 
ornaments, and has spoken with a Bråhmana, sit down to tho west of the fire, facing 
the east, in a round apartment. Standing to the east (of the wife) facing the west, 
he parts hor hair upward (i.e., beginniDg from the front) with, porcupine’s quill that 
has three white spots, holding (also) a bunch of unripe fruits, with the Vyåhritis 
(and) with the two (verses), “ I invoke Råkå,” (and), “ Thy graces, O Råkå.” 
(Taitt. Samh. III. 3. 11. 5). Then he recites over (his wife the mantras) “ Soma 
alono is our king, thus say the Bråhmana tribos, sitting near thy banks, O Gangå, 
whose wheel does not roli back (?) ! ” (and), “ May we find our way with theo 
through all hostile powers, as through streams of water ” (above I. 20. 5). 

GRIHYA-SOTRA OF ÅPASTAMBA. 

Putal 6, Section 14. 

1. Tho Simantonnayana (or parting of the pregnant wife’s hair, is performed) 
in her first prognancy, in tho fourth month. 

2. (Tho husband) sorvos food to Bråhmanas and causos thom to pronounco 
auspicious wishes ; tlion aftor (tho coromonios) from tho putting (of wood) on tho 
flro down to tho Åjyabhåga oblations (havo boon performed), he offors tho oblations 
(indicated in tho) noxt (mantras, M. II. 11. 1-8), wliilo (tho wifo) takos hold of him 
and onters upon tho (porformaneo) of thoJuya and following oblations. 

3. ITaving porformod (tho ritos) down to tho sprinkling (of water) round (tho 
fire), ho makos hor sit down to tho west of tho fire, facing tho east, and parts hor 
hair upwards {i.e., boginning from tho front) with a porcupino’s quill that has tlirco 
whito spots, with throo Darbha blados, and with a bunch of unripo Udumbara fruits, 
with the Vyåhfitis or with tho two noxt (vorses, II. 11. 9. 10). 
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4. Ilo says to two luto playors, ‘ Siug.’ 

5. Of tlie noxt two (vorsos II. 11. 11. 12), tlio Grat (ia to bo sung on this occa- 
sit>n) anxong tho (pcoplo of tlio) Sålvas. 

0. Tho soconcl (is to bo usod) for Bråhmanas ; and tho rivor noar which thcy 
dwoll, is to bo named. 

7. Ho tics barloy-grains with youngshoots (to tho head of tho wifo) ; thcso 
slio kcops until tho stars appoar. 

8. Whon tho stars havo appoared, ho goos (with his wifo) towards tho east or 
uorth, touches a calf, and murmurs tho Vyåhritis ; then sho broaks her silcnco. 

THE FIRST LEARNING OF THE ALPHABET. 

Now wo shall say something about tho commonccmont of stndy and tho Grst 
loarning of alphabots. Tho Mårkandeya quoted in Mådhaviyam : — 

“Wlien tho child has attained tho Gfth year, and when Hari is not asloep, avoid- 
ing the sixth andthe first day of tho moon, tho Riktå, and tho Gfteonth as woll, 
the Sunday and the Tuesday : let him make the child commonce his Grst study in a 
woll-ascertained, auspicious time. Spreading a whito cloth, on which are heaps of 
rico, lot him write on those heaps the Gfty letters, in their due order, with a golden 
Stylus. Lot him worship with tho Vyåhritis Bhtihu, &c., tho presiding deities o£ 
letters as well as Sarasvati, Ganes'a, Hari, Laksmi, Guru, the sun, the author of tho 
Grihya-SGtra to which ho belongs, his own branch of learning, S'iva, and the six 
letters. Let him offer Homa in Gre with ghee, reciting the names of these and with 
Naivedyaof Guda, Laddoo, &c. (sweetments) separately. The Bråhmanas should bo 
honored with feo. The teacher should sit faeing east and the boy facing west. 
First should be recited the six-syllable Mantra Om ! Namah sYvåya,” and tho 
child should be taught the Gfty letters beginning with sn and ending with g. Then 
having the child sit facing east, cause him to write three times and speak out the 
letters. Let him cease reading on the days which are holidays, namely tho eighth 
and the second days of the moon, and the full and the new moon days, &c. 

THE RITUAL. 

Sahkalpa.— I, NN, on such andsuch day, &c., am going to make the child com- 
mence the learning of the alphabet, so that he may become master of all Sciences, 
and so attain the four-fold end of man. 

Matrikå Pu]å— Then let him perform Måtribå PGjå, and Åbhyudayika Sraddha, 
make the Bråhmanas recite the auspicious day, &c., spread out a white cloth and 
place small heaps of rice on it, and on such heaps let him do ptijå to Ganesa, Hår^ 
Laksmi, Devi, Sarasvati, Yyåsa, Gautama, Jaimini, Manu, Pånini, Kåtyåyana, 
Patanjali, Yåska, Pingaja, Garga, Kanåda, Kapila, Yålmiki, Våmana, Dhanvantari, 
Krisåsva, Bharata, Yisvakarman, Pånikåpyå, and Nakula ; as well as the Vedas, the 
Purånas, the Nyåya, the Mimåmså, the Dharma-Såstra, Phonetics, Ritual, Grammar, 
the Nirukta, Prosody, Astronomy, tho Vaisesika, the Vedånta, the Såhkhya, the 
Påtanjala, Poetry, Rhetoric, Medicine, Archery, Music, the Arts, the Science of 
elephants, tho Science of horses, the Science of falcons. Ho should invoke these in 
tho vocative case with the mantras of their names. The invocation of Sarasvati is 
somewhat different. Her Mantra is : “O mother of the world ! O whose form is 
all-speech ! Como here in thy all-speech form. Come hither.” Then salut© all 
these in the dative case, beginning with Om and ending with namah. (As, Om 
Ganesåya namah ; Om Haraye namah, &c.) and offer them each the Upachåras, such 
as, pådya (water to wash the feet), arghya, Åchamaniya, sandal, flowers, rice, in- 
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cense, candle, sweet-pudding, <&c. Then give one homa to each with ghee in the 
fire. Then give cloth and ornaments to the teacher and feast the Bråhmanas, and 
the nurse. Then anointing the boy and giving him a bath and dressing him in néw 
garments, adorned with seents and ornaments, make him go and perambulate thrice 
the devas like Ganesa, &c., and the teacher, and let him sit facing west. Then let 
him salute the Guru reciting : — 

Ajnåna timiråndhasya Jnånånjana É^alåkayå. 

Chaksurunmilitam yena Tasmai Srigurave namah. 

Salutations to that glorious Guru who, when my sight was blinded by the 
darkness of ignorance, restored to it the light of knowledge and truth. 

Then let him salute Sarasvati, saying:— 

“ Salutations to thee, 0 Sarasvati ! 0 boon-giver ! 0 all-desired ! 
0 thou of many forms ! 0 tliou of broad eyes ! Give me knowle'dge, 
0 lady of all devas ! ” 

Making the boy recite the above two verses, and causing the Bråhmanas and 
the teacher to bless him, make him learn the letters : and commence study. Then 
bid farewell to the teacher and the devas. Let fee be given to all. Then establish 
fire and offer sacrifice to it. (The details are omitted). 

M1TÅKSARÅ. 

Thougb tbese ceremonies are nitya or permanent (producing 
cbiefly spiritual benefits) the author now shows their secondary bene- 
fits or fruits also. 

YÅJNAVALKYA. 

XIII. — By this the taint (derived from both parents, 
literally) produced from the seed and the embryo is 
destroyed. These ceremonies, in cases of women, are 
(to be) performed in silence, but however their marriage 
is with (the recitation of) Mantra. — 13. 

M1TÅKSARÅ. 

“ By this,” i.e., the said method, i.e., by the performance of the 
consecratory ceremonies of Garbhådhåna, &c. 

“ The taint ” or the sin, is destroyed. What kind of taint ? 
Produced from seed and embryo, and relating to semen and ovum, 
and occasioned by the contagion of some bodily or hereditary diseaae 
and not the sin of being born of an outcaste, &c. 

The author propounds a special rule for women. “ These,” 
the ceremonies of birth, &c., of women are to be performed, at the' 
proper time, “ in silence,” without reciting sacred formulas. Their 
marriage, (however), again is (performed) with the Mantras, i.e., by 
reciting the sacred formulas. 



C n APTER TI — BRATlMACnÅIil, v. XIV. 



55 



BÅLAMBlIATTA’b' GLOSS. 

Tho word garbha moans tho utorino biood, i.c., tho ovtim, Thcso corcmonics 
aro useful ospccially in dostroying any dofoct of lioroditary diseaso. Instcad of 
tlio words gfitra vy/idlii another roading is gotra vyådhi, i.c., any disoaso bolonging 
to hcredity. Tlioso coromonies in tho caso of womcn aro also to bo porformcd in 
tho proper timo. Tlio word tu n of tho vorso moans “again.” 

The Upanayana. 

[The autlior now mentions the time of Upanayana.] 

yåjnavalkya. 

XIV.— In the eighth year of conception or in the 
eighth (year of) birth, the Upanayana ceremony of the 
Bråhmanas, of the Ksatriyas in the eleventh ; of the 
Vaisyas in eleven plus one. Some say according to 
family custom.^-14. 

MITÅKSARÅ. 

Calculating either from the starting point of the day of the 
conception ceremony (garbhådhåna) or from that of birth, in the 
eighth year, the Upanayana of the Bråhmana should be performed. 
The forms Upanayana and Upanayana are the same. The affix 
added to does not cause any change of sense. Or the length- 

ening of SI in to SIT is an archaio form due to the exigencies of metre. 

Here the (selection of any one of the two) alternatives depends 
on one’s wish, (i.e., one may perform the ceremony in either of the 
two years as he wishes). 

Of the Ksatriyas, in the eleventh. Of the Vaisyas, plus one, 
i.e., add 1 to 11, i.e., in the twelfth year. The word “ conception ” 
is understood after all these. Though the word “ conception,” 
occurring in a compound (in the original) is an adjective or 
secondary word and consequently grammatically incapable of 
separation from the word it qualifies (namely, from the word astama 
or eighth), yet it must be logically considered to have been so 
separated and should be applied to the other two words too (the 
eleventh and the twelfth). Because of the text in another Smriti 
(Manu II. 36.) 

“ Of a Ksatriya in the eleventh year after conception, of a 
Vaisya in the twelfth.” 

For example, in the sentence atha !$abdånutlåsanam, “ Now an 
exposition of words.” “ Of what words ? Of the profane and sacred 



56 



YÅJtiAVALKYA SMRITI. 

* 



words.” Here also the compound term “ Exposition-of-words ” has 
been broken up and tbe term, word, hasbeen added to the words, 
profane and the sacred. 

In this verse also the words “ must be performed'” are taken to 
be understood. 

Some want to perform the Upanayana ceremony according to 
family custom. 

BÅLAMBHATTA’S GLOSS. 

As it is impossible to know when thø conception really takes place, so the 
commentator usés the word “ Garbhådhåna,” which is a fixed period of time to 
calculate the starting point. Another reading is “janmatah 0 ’ instead of “janmanah.” 
Thus in the Nåradxya Samhitå “ In the eighth year from Garbhådhåna or in the 
eighth year from birth (janmatah) should be performed the ceremony of tying the 
sacred girdle of theBråhmana, of the Ksatriyas, in the oleventh year, of the Vaisyas, 
in the twelfth.” 

The word in the verse is “ Upanåyanam” with a long sn å. ; the usual form is 
“ Upanayana” with a short a : a third form is found in Manu, according to Me- 
dhatithi’s reading, namely, “Aupanåyanam ” “with the Vpiddhi of 9 and 

the lengthening of n Both Upanayana and Aupanåyana are variants of the one 
and the same word upanayana. See Manu (II. 36). 

Though it is optional to count either from the day of Garbhådhåna rite or from 
the day of birth, yet the first is more praiseworthy as it is the principal ; the other 
is secondary. 

The duties of the Guru . 

YÅJNAVALKYA. 

XV. — The Guru having initiated the pupil, should ins- 
truct him in the Vedas together with the great Vyåhpitis, 
and must teach him the purificatory practices — 15. 

MITÅKSARÅ. 

To the pupil initiated in aecordance with the rules laid down 
in one’s own Grihya-Sutra, the preceptor must teach the Vedas, 
preceded by the great Vyåhritis. The Mahå vyåhritis are seven 
beginning with Bliuh and ending with Satya, or according to the 
opinion of Gautama, they are five. Moreover ho ought to teach him 
the purificatory rites to be mentioned below. 

From the text “ being initiated, let him be taught the purifi- 
catory practices” it is inferentially declared that before Upanayana 
one may act as he likes. Excepting the (special) dutiea of (special) 
castes. This (acting as one likes, &c.) is common even to women 
before they are married. For marriago stands to them in the place 
of Upanayana. 
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BÅLAMBIIATTA’S GL0S8. 

Tho Upanayana should bo porformcd according to tho particuJar Grihya-SQtra 
rules, by whicli tho family is governed. It is blameablc, if porformcd by otlicr rito. 
Honco, tho commoutator says “according to tho rites fcaughfc in onc's own Grihya- 
SQtra.” 

Tho soven Vyfihjdtis aro Blinh, Rhuvali, Svah or Suvah, Mahali, Janah, Tapah, 
and Satyam. According to Gautama, tho Hvo Vy&hritis aro : Om Iihuh, Om Bhuvah, 
Om Svah, Om Purusah, Oin Satyam. 

As says Gautama: — “ Beforo Upanayana tho child is froo to act as he likes, 
speak as he li kos and oat as ho likes.” By u act as lio likos” is moant tliat his movo- 
monts dcpend on his wish only. By “speak as ho likes*' is meant that he may utter 
obsccno words, &e.' (without ineurring sin). By 4 eating as ho likes' is meant that 
ho may cat stalo food, or garlic, ocions, &c. 

But he ruust not transgress the particular rules of his caste, for ho is a Bråh- 
mana, &c., oven beforo initiation. Therefore ho must not commit a mortal sin 
(Mahfipåtaka). 

Even if he touches a chanrlåla, &c., he need not bathe with his clothes on, &c. 
If he touches water unbathed that water does not become impuro. After six years 
of age, liowever, he also should bathe. 

Also to that effeet says Manu (II. 171) : — They call tho toacher (the pupil’s) 
father becauso he gives the Veda ; for nobody ean perform a (sacred) rite before 
tho investiture with tho girdle of munja grass. 

If a child beforo being initiated into reading and writing, loses his father, ho 
can perform the funeral of his father and can utter the sacred “ Svadhå.’* 

A feraale child has the same liberty as the uninitiated boy, so long as she is not 
married. Compare Manu II. 69. 

[The author now explains the purificatory practices.] 

YaJNAVALKYA. 

XVI. — Let kim, placing tke sacred thread on the 
right ear, void urine and fæces, facing the north, during 
the day time and the twilights ; and facing south during 
the night. — 16 . 



MITÅKSARÅ. 

He who has placed the sacred thread on the ear is being spoken of 
as karnastha-brahma-sutrah. The ear means the right ear. Because 
it is said in Lifiga (Puråna) : •“ Having placed the sacred thread on 
the right ear, let him void urine and fæces.” 

He should void urine and fæces during the day time and the two 
twilights facing the north. By the word ‘ cha* (and) in the text, is 
meant a place free from ashes, etc. During the night, liowever, he 

should face the south. 

8 
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BÅLAMBHATTA’S gloss. 

Says Marichi : “He who eats or voids urine or excrements without the sacred 

thread is purified by Prånåyåma (regulation of breath) with eight thousand Gåyatri.” 

The word divå-sandhyåsu is a Pvandva, corapound of diva+sandhy å (the day 
time and two twilights). The word 4 cha 1 in the second line of the verse is not 
redundant. It serves to include all other rules, such as, the place must be free 
from ashes, etc, See Manu (V. 136.) 

YÅJNAVALKYA. 

XVII. — Moreover rising with the organ in one hånd, 
purification, sufficient to remove the stink sticking to 
the body, is to be attentively made, with earth and up- 
lifted water. — 17. 

MITÅKSARÅ. 

Moreover afterwards taking hold of the organ, he ehould rise and 
perform the ablution, in order to destroy the stink and remove the 
fæcal matter sticking to the body, with uplifted waters, which would 
be described further on, and with earth. “ Attentively ” means 
without idleness. By the use of the word “ uplifted,” purification 
within the waters is prohibited. 

u Destructive of stink and sticking ” is the rule of purification in 
general for all the å dramas (orders).* The rule relating to the 
number of times earth should be used is for the purpose of produc- 
ing invisible result. 

BÅLAMBHAT TA’S GLOSS. 

“ Afterwards tf means after voiding these. The word “Ginhitasisna" is a 
Bahuvrihi compound, meaning 4 he who has taken hold of the organ/ 

The com-pulsory åchamana. 

YÅJNAVALKYA. 

XVIII. — With hånds between the knees, in a clean 
spot, being seated facing the north or the east, a twice- 
born ought daily to perform achamana by sipping water, 
through the Brahmatirtha (Brahma-ford) — 18. 

MITÅKSARÅ. 

“ Clean ” — without being defiled by the contact of impure ob- 
jects. The oxpression “ clean spot ” by implication prohibits shoes, 
beds, stools, &c. “ Being seated ” neither standing'nor lying down, 

* This is attributed to Pitfimaha in Par Asara Mftdhava (B. S. S. .Vol. I. pt. 1. 
p. 231). 
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nor being bent forward, nor walking. “ Facing the north or thø 
east ” excludes all otlicr directions. “Ina clean spot” indicates 
that the feet also sliould bo washed.” “ Through the Brahma-ford.” 
This will be described later on. “ The twice-born,” not the fihdras 
and otkers. “Daily,” at ail times, though he may have entered 
another order (than that of studentship). “ Let him rinse the 
mouth,” let him make åchamana. ITow ? “ Between the knees,” 
having placed the hånds between the knees, and with the right hånd 
performing the åchamana. 

BÅLAMBHATTA'S GLOSS. 

Tho ‘ puro spot ’ necessary for this ordinary åchamana need not bo thø spot 
swept and cloansød, &c., or sanctifled otherwise. lt only means a spot not unclean 
by reason of contact with unclean substances like shoes. The word “ asana ” used 
in the commentary refers to the ordinary seats of daily use, and not sacred seats. 

According to Hårita, ono may sit facing the Isana-corner. This åchamana fs 
compulsory in all stages of li fe and forali orders. Sitting with knees up and the 
two hånds between the knees, the right should be in the palm of the right hånd and 
sipped through the Bråhma-tirtha. 

[Now the author describes the fords or the tirthas. J 

YÅJNAVALKYA. 

XIX. — The beginning of the little finger is the 
Praj apati- tirtha, that of the index-finger is the pitri- 
tirtha, that of the great finger (or thumb) is the Brahma- 
tirtha, and the end of the hånd is the deva-tirtha — 19. 

MITÅKSARÅ. 

The roots of the little finger, of the index-finger, and of the 
thumb, and the end of the hånd are respectively known as the Pra- 
jåpati, Brahma and the Deva tirthas. 

BÅLAMBHATTA’S GLOSS. 

Compare Manu II. 58 and 59. 

Let a Bråhmana always sip water out of the part of hånd (tirtha) sacred to 
Bråhmana, or out of that sacred to Kå (Prajåpati) or out of (that) sacred to the 
gods, never out of that, sacred to the manes. 

They call (the part) at the root of the thumb the tirtha sacred to Brahmana, 
that at the root of the (little) finger (the tirtha) sacred to Ka (Prajapati), (that) at 
the tips (of fingers, the tirtha) sacred to the gods, and that below (between the 
index and the thumb, the tirtha) sacred to the manes. 

According to some, there is option as to the sipping of water from any one of 
these three tirthas. For example, if owiug to boil or ulcer the Brahma tirtha is 
incapable of being used then the Prajapati or the Deva tirtha may be employed in 
åchamana. If all the tirthas are unfit, then the water may be sipped from a spoon 
as ordained. If one cannot do it himself, another may help him in giving the water., 
i. c., by pouring it into his mouth. 
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[Now the method of Åchamana is deseribed .] 

YÅJNAVALKYA. 

XX. — Water should be thrice drunk, the mouth 
should be twice rubbed, the holes shouldbe touched with 
water (once). The waters should also be in the natural 
pure state, free from froth and bubbles. — 20. 

MITÅKSARÅ. 

Having drunk water three times, tlie mouth (lips) should be 
twice rubbed with the root of the thumb ; he should then touch 
with water, the “ holes ” or the cavities in the upper portion 
of the body, such as nostrils, &c., “ with water,” i.e,, with pure 
water unmixed with any other thing. By mentioning the word 
“ water ” twice, it is rueant tliat every cavity should be touched with 
water. 

The author further qualifies such waters, by saying “ in the 
natural state,” that have not undergone any modifieation in smell, 
colour, taste or such, and are free from froth and bubbles. 

By using the word “ tu,’’ “ also,” there is the prohibition of 
the waters brought by the ^udras and of the rain-water. 

BÅLAMBHATTA’S GLOSS. 

The seven upper cavities should be touched with water : and not the lower 
ones, nor the navel. The åchamana water is thus deseribed in another text : — 
“ Let him sip that water which has been taken out (of a tank, well, river, &c.) which 
is free from froth and bubbles, and which has not been heated by Yama says : 

“ The twice-born who sips the water in which hånd or fingers have been placed, 
drinks wine (comraits tho sin of drinking wine).” Prachetas says : “ Let him sip 
thrice or four times the water which is not hot, which is not frotlij 7 , which is pure 
to eyo (or strained through a cloth), and .which reaches up to the heart. ,, The 
general rulo is to sip thrice ; to sip four times is optional. The sick, liowever, 
according to Yama, may use warm water. 

YÅJNAVALKYA. 

XXI. — The twice-born become pure by waters reach- 
ing the heart, the throat and the palate, respectively. 
Women and Sudras become pure direetly the waters 
once reach the palate. — 21. 

M1TÅKSARÅ. 

The twico-born classes are purified by waters respectively reacli- 
ing the heart, the throat and the palate. The women and the $0- 
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dras arc purified wlicn waters touch- thc last of iltese, mimely, tho 
palate. 

° Onoo ” is used to distinguisli tlic Madras and women from the 
Vaisfyas (wlio sip tlirico ; tlieir waters also reacli ihe end of the palate)- 
By tho word “ cha ” in tho text thc uninitiatcd persons are also in- 
cluded. 

BÅLAMBIIATTA'S GLOSS. 

Mami lays clown tho following (II. G2) : — 

“ A Brahmana is purified by water that reaches his hcart, a Ksatriya by reaching 
his throat, a Yaisya by water takcn into his mouth, (and) a Sfidra by water touched 
with the extremity (of his lips). n The word antatah has been differently explained. 

According to Kalpataru, the Sudras should also drink water but only once. But 
Sridatta holds that he should only touch the water with thc extremity (antah) of the 
lips and not drink it. 

The following rules are laid down in Agasta Samhita, Gautama Tantra, etc 

éi The twice-born should first wash his hånds and feet, tie the top lock, and then 
perform Åchamana according to the rules of his own school or according to Paurånik 
method. 

With the three words Kesava, Nåråyana, Madhava, he should drink water ; with 
the two words Govinda and Visnu he should wash his hånds ; with the two words 
Madhusildana and Trivikrama he should touch his both lips ; and with the two 
words Våmana and Sridhara he should rub the lips ; with the one word Hrisikesa 
he should wash the hånds ; then with the word Padmanåbha he should wash his feet ; 
with Dåmodara, he should sprinkle the head ; with Sankarsana, the mouth ; with 
Våsudeva and Pradyumna, the two nostrils ; with Aniruddha and Puru.sottama, the 
two eyes ; with Adoksaja and Nrisiniha, the two ears ; with Achyuta, the navel ; with 
Janårdana, the heart ; with Upendra, the head ; with Bari and Krisna, the two 
shoulders. 

AUSPICIOUS NAKSATRAS FOR UPANAYANA. 

[After the ceremony of the celebration of the first commencement of alphabets, 
Bålambhatta gives a collection of various Sakkalpa mantras employed in different 
ceremonies such as Garbhådhåna, Pumsavana, Simantonnayana, Jåtakarman, JNåma- 
karma, Niskr.iman, Upavesana, Annapråsana, Choula, &c. These Sahkalpa mantras 
are omitted here. The Sahkalpa mantras of other ceremonies, not yet described, 
such as Såvitripujå, Godåna, Samåvartana, Mandage, &e., are also collected here. 
The Sahklapas, according to Tantras, are also shown : so aho the Tåntric form of 
some ceremonies. The mantras of Suryåvalokana, Niskråman, Upavesana and 
Annapråsana are also given there.] 

[Bålambhatta then enters into a long discussion as to the auspicious time for 
performing Upanayana. A summary of it is herein given.] 

According to Vasistha the following asterisms are auspicious, i.e., when the moon 
is in these constellations the Upanayana may be performed : — 

(1) Hastå, (2) Chitrå, (3) Svåti, (4) Sravanå, (5) Dhanisthå, (6) Satabhiså, (7) 
Uttarå-sådhå, (8) Abhijit, (9) Anurådhå, (10) Visåkhå, (11) J>^esthå, (12) Uttara- 
phålguni, (13) Revati, (14) Punaivasu, (15) Pusya. These are good for tying the 
acred girdle. Uttaraphalguni, Lttaråsådhå, Uttara Bhådrapada, Hastå, Anurådhå, 
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Mrigasiråh, Rohini, Chitrå, Revati, and Punarvasu. These are good for Upanayana : — 
Asvini, Pusyå, Dhanisthå, Satabhiså, Svåti, Sravanå. Tbese are middling. 

Kasyapa says : — 

Anurådhå, Sravanå, Dhanistha, Satabhiså, Hastå, Cbitrå, Svåti, Uttaraphålguni, 
Ufctaråsådhå, Uttarabhådrapada, Abhijit, Punarvasu, Pusyå, Asvini, Yisakhå. These 
are good stars for Upanayana. 

Guru says : — 

Uttara Phålguåi, Uttaråsnclhå, Uttara Bhådrapada, Rohini, Hastå, Anurådhå, 
Jyesthå, Chitrå, Punarvasu, Mrigasiråh are good for Upanayana. 

Nåracla also: — 

Uttaraphålguni, Uttaråsådhå, lUttara Bhådrapada, Jyesthå, Mrigasira, Punar- 
vasu. Sravanå, Dhanisthå, Satabhiså, Asvini, Anurådhå, Rohini, are good for 
Upanayana. 

According to Kalyåna Kalpadruma, the Rig-vedins should observe the following 
constellations : — 

Mulå, Hastå, Chitrå, Svåti, Asieså, Årdrå, Pårva Phålguni, Pilrvåsårlhå, Pårvå- 
Bhådrapada. These are good for girdle ceremony for the Rig-vedins. 

The Yajur-Vedins, the following : — 

Pusyå, Punarvasu, Revati, Hastå, Anurådhå, Mrigasiråh, Rohini. These are 
best for Yajur-vedins, for Upanayana. 

The Såma-vedins, the following 

A / 

Pusyå, Svåti, Hastå, Asvini, Ardrå, Sravanå, Uttara Phålguni, Uttaråsådhå, 
Uttara Bhådrapada. These are good for Såma-vedin for tying girdle. 

The Atharva-vedins, the following 

Mrigasiråh, Anurådhå, Asvini, Hastå, Chitrå, Svåti, Punarvasu, Jyesthå. These 
are good for Atharva-vedins for Upanayana. 

These sixteen asterisms are auspicious for the Upanayana of a Bråhmana. Some 
reject Punarvasu. See Råja Mårtanda. Bålambhatta, however, is of different opinion. 

The Ksatri3 T as and Yaisyas, have lw r enty-two asterisms, the Bråhmanas have 
sixteen. 

[Then Bålambhatta gives a short method of Upanayana to bo observed in cases 
of penance. There are certain sins for which the penance is initiation de novo. This 
penitential Upanayana is not done with full rites of the original Upanayana.] 

Infirm mcuj be initiated.— According to Baudhåyana, the idiot, deaf and dumb may 
also be initiated. Por their Upanayana, any season may be chosen : the asterism 
should be auspicious*. After feeding the Bråhmanas, and causing them to pronounce 
blessing, the hair must bc shavcn : and the boy should have a bath. He should be 
dressed in pure elothes, the top-lock should be tied. All rites are gone through, 
but in silenco, t.e., withoufc the utfcoranceof the sacred formulas, as the boy, through 
infirmity, cannot recite the mantras, the åchårya does ifc for him. 



[The method of S andhyå Upåsanå , Bathing and Tilaka . ]* 

YÅJNAYALKYA. 

XXII. — Bathing, sprinkling the body with Mantras 
ad dressed to the Waters, retention of hreath, adoration 

* For a detailed accounfc of these, see The daily practico of the Hindus M third 
edition, rovised aud enlarged, published as Yol. XX in tho Sacred Books of the Hindus. 
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of the Sun and the daily repetition of tlie Gayatri sliould 
be performed. — 22 . 

MITÅKSARÅ. 

Batbing early in tlie morning according to the rules ; sprink- 
ling the body with appropriate scriptural Mantras, such as begin 
witli “Åpo-histha <tc addressed to the Waters. 

The retention of breath is Pranayåma to be described later on. 

Then the adoration or Upastliåna or coming in the presence of 
the Sun with solar Mantras, and the daily repetition or muttering 
inaudibly the Gayatri, “ TatSavitur Varenyam, etc., ”, be performed. 

The phrase “ must be performed ” is to be added to every one 
of the above clauses, by reason of its occurring in a previous 
passage. 

Note. — The mantras addressed to waters are these 

Om ; Åpo hist.hå mayobhuvah, tåna G rje dadhåtana, mahe 
ranåya chaksase. 

Om ; Yo vah tlivatamo rasah, tasya bhåjayateha nah ; usatir 
iva måtarah. 

Om; Tasmå arafi gamama vah yasya ksayåya jinvatha ; Apo 
janayathå cha nah. 

(Rig. X. 9. 1 to 3.) 

O ye Åpas (AU-pervading Divine Currents) since you are the sources of plea- 
sure, help us therefore by giving us energy, so that we may feel the Mighty Sound. 

That essence of yourswhich is most auspicious, of that a share give us here. 
As loving mothers (suck the babe). 

O Waters ! we approach thee all for our sins to be destroyed, Give us strengt.h 
to cope with sin. 

Om, Drupadådiva mumuchånah svinnah snåto malådiva ; 
putam pavitrenev åjyam åpah s^undhantu mainasah. (Yajur Veda. 
XX. 20.) 

Om, even as the perspiring gets relief from the shade of the tree, as bathing 
removes the impurities of the body, as the ghée becomes purified by its purifying 
agent, — se let the Waters purify me from all sins. 

Then offer Arghya to the Sun. The mantras addressed to the Sun are these. 

Om ! Udvayam tamasas pari, Svah pasfyantauttaram ; 

Devam Devatrå Suryam, aganma jyotir uttamam. 

We have gone out of the encircling darkness, and have seen the high heaven, 
and the Divine Sun full of great light in the sky. (Rig. Veda I. 50. 10.) 

Om, XJdutyam Jåtavedasam Devam vahanti ketavah ; Drisfe 
Vi^våya Stiry am. 

His heralds bear Him up aloft, the God who knoweth all that lives ; SO rya that 
all may look on him. (Rig Veda I. 50. 1.) 
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Om ! Chitram Devånåm udagåd anikam ; Chaksur Mitrasya, 
Varunasyågneh ; 

Åprå-Dyåvå Prithivi antariksam ; Surya åtmå jagatas tasthusasl 
chasvåha. 

Tlie brilliant Presence of the Gods hath risen, the eye of Mitra, Varuna and 

Agni. 

The soul of all that moveth not or moveth, the Sun hath filled the air, earth 
and heaven. 

Om ! Tach chaksur devahitam puraståch chhukram uchcharat. 

Patlyema tlaradah slat-am, Jivema saradah slatam, slrinuyåm 
slaradah slatam, Prabravåma Saradah slatam, Adinåh syåma slaradoh 
fla tam, Bhuyaslcha s'aradah slatåt. (Rig Veda VIL 66. 16.) 

That Eye (of the universe), the beloved of the Gods, the Brilliant (Sun) arises in 
the East. May we see for a hundred years, live for a hundred years, hear for a 
hundred years, speak for a hundred years, be rich fora hundred years — yea, more 
than hundred years. 

The Tilakaor mark on the Foréhead. 

After Åchamana, the proper caste mark (tilaka) should be painted on the fore- 
head. The mark may be made either with the thumb, or the middle finger or the ring 
finger or the index finger, according to the desire to be accomplished. 

The mark should be made on various parts of the body, uttering the different 
names of Hari, as given in the following list : — 



Forehead (lalåta) ... 


... 


... Kesava. 


Stomach 


... 


... Nåråyana. 


Heart ... 


... 


... Mådhava. 


Throat ... 




Go vinda. 


Right side of the stomach ... 


... 


Visnu. 


On the right arm ... 


... 


Madhusfidana. 


Ear (right) 




Trivilrrama. 


Left of the stomach 


... 


... Våmana. 


Loft arm 




Sridhara. 


Left ear 




Hrisikesa. 


Back 




... Padmanåbha. 


Shoulder 


... 


... Då modara. 


Head (with Mfila Mantra) ... 




... Våsudeva. 



The forehead mark may be Ordhapundra for Siva : or for Visnu. On the head, 
the mark is to be mado with the Mula Mantra. In othor places with the above 
twelvo names. The mantras are : Om Kesavåya namah (forehead). Om IVåråyanåya 
namah (stomach), &c. 

Tho forms of tho mark aro difforont in different parts of tlie body. In sorae 
places, it is a horizontal line, and in othcrs vortical, &c. Thus noar the ears it is 
vcrtical, ncar tho hoart like a lotus, on tho stomach liko a candlo fiamo, liko tho bam- 
boo leaf of tho arms, liko jambu fruit, undor the shoulder, &c. 

Tho forehead mark should be ton angulas (quartor inchos) in length. This is 
tho bost of all. The middling in nino angulas, noxt is cight angulas or sovon, six or 
fivo angulas : from tho boginning of tho noso to tho boginning of tho hair. 

Tho sacrod ash also may bo similarly itsed. [Tho details of it aro omitted]. 
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THE RRAnAYAMA. 

MITAKSARA. 

Tlio auliior now describes tho naturo (mctliod) ot tho Reten- 
tion of Breath. 

YÅ.TNAVALKYA. 

XXIJtl. — Ile slioulcl repeat inauclibly the Grayatri 
with its head and preceded by the Vyåhritis, to eaeh of 
Which the syllable Om shoitld be added ; doing this 
thrice is known as the retention of breath. — 23. 

MITÅKSARÅ. 

The above-olentioned CUyatri coupled with its ^iras, namely 
the Mantras “Apojyotih, &c.” and being preceded by the already 
mentioned Vyåhritis ; while to each Vyåhriti is prefixed the syllable 
Om, as Om Bhuh, Om Bhuvah, Om Svar, Om, Mahah, &c., should be 
recited three times mentally, having restrained the breath flowing 
through the mouth and the nose. Such repetition is always called 
Prånåyåma. 

bålambhatta's gloss. 

The Prånåyåma consists of three processes, first breathing in slowly through 
one nostril. It is technically named Pflraka. The second is retainiug the breath by 
closing both nostrils, for a period more or less prolonged. It is called Kumbhaka. 
The third is breathing out slowly through the other nostril. It is called Rechaka. 
In Sandhyå, the period of time for each process is of the same duration, namely, the 
time taken in reciting the whole Gåyatri and Siras. 

In performing Prånåyåma, the left nostril should be closed by pressing it with 
the ring and little fingers of the right hånd, and air drawn in through the right 
nostril. Then the right nostril should also be closed by tho thumb ; and the air re- 
tained. Then the ring and little fingers should be raised and the air expelled from 
the lett nostril. 

YÅJNAVALKYA. 

XXIV. — •Having restrained the breath and sprinkled 
water with the three richas (hymns) addressed to the 
Waters, let him sit, reciting^ the Såvitri, westward, till 
the stars rise. — 24. 

XXV (a).— In the morning twilight in the same 
manner, he should sit eastward till the sun is seen. — 

25 {cl). 

o 
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MITÅKSARÅ. 

Having performed the Prånåyåma as described above, and having 
sprinkled water on his body with the above-mentioned three Mantras 
addressed to the Waters, and reciting the Såvitri, “ he should sit 
westwards in the twilight,” meaning that the face should be towards 
the west. “ Till the stars rise,” so long as the stars do not rise. 

“ In the morning twilight,” i.e., at the time of dawn, he should 
sit facing the east, till the rising of the sun, observing the above- 
mentioned rules. That prayer or ceremony which is ordained to be 
performed at the iunction (Sandhi) of day and night is called San- 
dhyå. The day is that period of time during which the total disc of 
the sun is capable of being seen. The reverse of this is night. That 
time during which the solar disc is partially visible is called Sandhi 
or twilight. 

BÅLAMBHATTA’S G BOSS. 

[Bålambhaita gives here the method of the Sandhyå prayer. We summarise ifc 
below. For faller details, see our 44 Daily Practice of the Hindus.”) 

After Prånåyåma, one should perform japa both morning and evening. In the 
morning one should sit facing east, in the evening facing west. 

[The various portions of the Sandhyå are] 

Mantra Åchamana. -—Tb is is done by reciting the mantras Suryascha må manyus 
Cha, &c , in the morning ; Åpåh punantu, &c., at midday, and Sfiryascha, &c., again 
in the evening (with a slight change.) See the 44 Daily Practice of the Hindus.” 

Second Mårjam .— After Åchamana, let him have mårjana, with Om, Vyåhritis 
Såvitri, and the mantras Åpo histhå, &c., and Gåyatri .with Sirasa (for details see 
the 44 Daily Practice”). 

PÅPA PURUSA NIRASANAM OR AGHAMARSANA. 

This is done by taking water in the hollow of the palm of the right hånd, and 
thinking of the sin as personified and as Corning out of the nostril and entering into 
this water. The verses Ritara cha, Satyam cha, &c., should be recited. Drive out the 
person of sin from the right nostril into this water, and without looking at it throw this 
water towards one's left on the ground. The Våjasaneyins read also Drupadådiva. 
Whilo reciting the mantras the Prånas must be restrained. The sin is personified as 
having its head consisting of the sin of killing a Brålimana, the arms consist of the 
sin of stealing gold, the hoart is made up of the sin of drinking wine, the loin is the 
sin of defiling the bed of onc r s spiritual precoptor ; all the limbs are of sin, the hairs 
of the body are small sins, the board and eyes aro biood red, and he holds as word 
and shield, and is of black ’color and residing in one’s heart. See the “Daily 
Practice.” 

Offering Arglitja . — Then Arghya should bo given, as laid down in tho Grihya- 
SQtras. Af tor Åchamana tako a handful (An jali) of water with durbha rico, lTowors, 
sandal pastc in it, stand facing tho sun, recito tho Såvitri preceded by tho Vyåhritis 
and tho Pranava, and offer throo such handfuls. This offoring is called Arghya* 
offering. Then porambulato saying 44 Asau Åditya Brahma,” and then sip water. 
For details soo tho 44 Daily Practice.” 
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Japa . — In tlio morning, uiid-day and evcning, ono should recito tho Gåyatri, 
silontly. Ilo should Mi ink of tho Dovi, either in tlio lioart, or in tho solar orl). IIo 
should meditato on tho sonso of tho mantra, calinly and quiotly, without hurry or 
worry. Tho mind should bo eontented, and pure and under Control. Ilcmay rccito it 
eithor 108 times or 28 times or at loast 10 times, at cach Sandhyfi. Tho counting 
should bo ni ad o on tho right hånd which should bo covered up with a oloth Ono 
should not tnako japa whilo going or standing or doing somo work or in an impuro 
State, or keeping no count, Ilo should not touch any portion of the body below 
tho navel. 

A 

The Asatia . — The seat should bo of silk or blanket or skin or fiax or wood or 
loaves. Tho skin of black antelopø givos kuovvlcdgo, that of tiger emancipation and 
all desiros, so also a spotted blanket gives all desires. The bamboo seat causes 
povorty, tho stono causes disease ; the earth, causcs sorrow, the painted wooden 
soat, causes ill-luck ; straw seat causes loss of wealth and farne, a seat mado of 
leavos causes delusion or mental hallucination. The åsantf mantra is given in 
“ Daily Practico of the Hindus.” 

The rosctrij.— It may be of coneh shells of silver-like lustre or of lotus beads or 
rudråksa or crystal or gem or pearl or silver or golden beads or the phalanges of 
one’s fingers. The fruit is ono hundred, if the beads are of conch or goms ; thousand, 
if mado of coral ; ten thousand, if made of crystal; a lac, if made of pearl; ten lacs, if 
made of padmåksa ; koti, if made of gold ; and infinite, if of rudråksa, 

The rosary may consist of 108 beads or 51 beads or 27 beads. 

Aftcr japa one should bid farewell to the Gåyatri with eertain mantras. See 
the “ Daily Practice of the Hindus.” 

If owing to some accident, the morning or mid-day Sandhyå be not performed, 
then it should be done in the early part of the night, within three hours of tho 
sunset, in which no bath pr Brahmayajna or solar hymns are neeessary. 

ÅCHAMANA MANTRAS, 

[The explanation of Achamana and the Gåyatri Mantra is thus given in Bålara- 
bhatti.] 

May the Supreme Brahman called Agni, and may the presiding Dova of anger 
and may the Great Souls, who have conquered anger, protect me from the sins com- 
mited by my spirit of anger (manyu). Whatever sin I have comraitted by night 
through my mind, speech, or hånds or feet, or stomach or the organ, may Day destroy 
all that sin and its author (my egoism). I throw it (to be consumed) into this Agni* 
the luminous cause of Immortality, the Supreme Brahman. T. A. X. 24.1. 

May the ALl-pervading purify this clod (my physical body), may my physica! 
body thus purified, in its turn purify my subtle body. May the Lord of the Devas— 
the Supreme Self— purify me. May the sacred and the ever-pure Veda purify me*° 
may the pas purify all sins, such as, eating the leavings of another, or improper 
food, or evil conduct or aceepting gift from sinners. Svåhå. Tait. A. X. 23. U 

THE GÅYATRI WITH ITS VYÅHITRIS AND SIRAS. 

il li sri il # ug; Il src: Il sri crø: Il srf 

Om, this syllable is the name of Param Brahman. Bhuh, 
that in which all beings exist (bhavunli) is called Bliuh. Bhuvah, 
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he who sustains (bbåvayati) and maintains tbe universe is called 
Bbuvah, § 3 : Suvab, tbat wbicli is easily attained. It is compound 
of g well or easily and \/rI to go, iryati sustbub. The affix is fé^ll 
Hf: Mahab, tbe adored : bonored, or adorable. It is derived from 
tbe to honor, and tbe affix I Janab, the creator : from 

tbe to create and the affix I rN* Tapah, the Punisber or 
Remorse-giver from tbe \/^T to beat, witb tbe affix II Satyam, 
tbe true : tbat which remains uncbanged in all tbe three times, past, 
present and future, wbo is not conditioned by time. Savituh, 

of the Inciter: tbe inner compeller, tbe conseience. Varenyam, 

adorable. H?T5 Bhargab, the fiurning form, the form by \vhiph tbe 
bondage of Samsåra is consumed : tbe Sach-chid-ånanda form : the 
Bliss-form. vsfofå Dhimabi, we meditate. Pracbodayåt, may 

be stimulate. ^TT<?: Åpab, all-pervading. ;#ifå Jyotih, the Ligbt, In- 
telligence. Rasam, happiness. Amj-itam, tbe Immortality, 

tbe Release. Thus is Brahman. Om, I acknqwledge bim : a 

particle of assent. is, I meditate. 

TRANSLATION. 

Vyahritis— The Supreme Brahman (Om) is the support o f all beings, and theic 
Sustainer. He is easily attained : and is tfye Adorable, the Creator, the Punisher or 
Remorse-giver, and the Ever-true. 

Gayatri.— We meditate on the qdor^ble blissful form of God, the Conseience. 
May He stimulate all our faculties. 

Siras. — I acknowledge Brahman to be AU-rpervading, All-intelligence, All- 
happiness and Immortality. He is BhQh (the all-support), Bhuvah (the all-nonrish" 
pr), and Svah (the all-approachable). 

Another meaning of this Gayatri is : — 

1 meditate (witli my threo-fold consciousness) on the adorable divine Fire of 
the unchangeablo Creator : who is called Tat. May Laksmj and Narayana stimplatp 
my cognitions. 

Another meaning of the Gayatri is - 

I meditate on God (who crcatps as) Brahma, sustains as Visnu, and destroys as. 
b'iva : and who as Tpriya is abovo all theso three, &c. 

Or the word “ Bharga” may mean ‘ food,’ and “ Dhiyalt ’’ mean “ actions.” 

Through tho grace of that Ood Savita, who stimulatos our activitios, may wo 
bo capable of upholding food : (i.e., wo got our daily food through the graco of God) 

San dhyd.—A porson is uncleq,^, and incapablo of performing any religious work 
if he does not perform thp daily Sandhya. (Daksa). So also says Chhandoga 
Pari sis ta. Tho conjunction of day and night— that tltno "hen thero aro neither 
stars nor suu— tho twilight is called Saudhya. Tho tiniQ, howovor, of performing 
tho ovoning prayor is just whon tho dise of tho Sun has gono half down the horizon : 
till tho stars appoar. In Vriddha Yåjnavalkya, tho tioio is whon tho suu has upt 
risen (in the morning) and wlien it has not fully sot (in tho ovoning). 
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Tho word Sandhyå, theroforo, socondarlly mcans all thoso acts, such as Pra- 
nåyåuia, &c , prayors, &c., to bo porformcd at tliat particular time, Olhers (Vriddha 
Yåjfiavalkya) mean by Sandhyå, a particular Dovi, presiding ovor these portions of 
tho day. Tho morning is callcd Gåyatrf, tiio mid-day is Såvitri, tho evening is 
namød Sarasvabi, tho Ooddess of morning is whito, of tho noon, red; and of tho 
evening, black or dark bluo. 

According to Mådhava, it is callcd Sandhyå, becausc this is performed at tho 
timo callcd Sandhya. 

According to Nrisiinha, it is callcd Sandhya becauso it is complotc (su 7 n)-medi* 
tation, (dhya=to meditato). 

Somo say that by Sandhyå, Upåsanå meditation, is meant which is tho principal 
part. Others say that Jnpa of tho Gåyatri is tho principal part : and dhyåna is 
merely a subordinato part. According to Åsvalayana and Manu, Japa is the main 
part of Sandhya. (Manu IY. 94). 

“ By prolonging the Sandhyå, the sages obtained long life, wisdom, honor, farae 
and excellence in Yedic knowledge." 

This extract from Manu, regarding the Sandhyå, shows that Japa is meant 
here by the word Sandhyå : for Japa alone can be prolonged by reciting the mantra 
a thousand times or more; and not Prånåyåma or others; the time of which is 
strietly limited. 

N.B. — For detailed accounts of Åchamana, Sandhyå and Gåyatri, consult. “The 
Daily Practice of the Hindus, 1 ” 3rd edition (revised and enlarged), published as Vol. 
XX 4t The Sacred Books of the Hindus.” 

YÅJNAYALKYA. 

XXV (b). — Tlien the fire sacrifice shonld be per- 
formed, at both the twilights also. — 25 (b). 

MITÅKSARÅ. 

“Then” after performing the twilight prayers, he should per- 
form at both twilights (morning and evening) the fire ceremony, i.e., 
the ceremony or work done in fire, such as, throwing fuel, &c., into 
it. This should be done according to the rules of one’s own 
Grihya-sutras, 

BÅLAMBHATTA. 

The force of the word “api,” “also,” in the verse is to ordain that the fire- 
sacrifice should be done at both twilights, and not in only one of them (either in 
the morning or evening). So also Manu (II. 180 Having brought sacred fuel 
from a distance, let liim place it anywhere but on the ground, and let him, un- 
wearied, make with it burnt oblations to the sacred Ure, both evening and morning.” 
cf. Manu II. 176 also. 

In omitting to perform this, there is sin, as declared by Hårita. Some say 
that tbis Homa should ba done in the evening alone (Laugåbsi). 

Tho sacrificial wood should be as described by Kåtyåyana. It should not 
bo thicker than one’s thumb ; nor bark-less, nor worm-eaten, not more than a spån 
in lengtb, nor branching. In the Vayaviya it is said that the fuel should be of 
Palåsa ; in its absence, Khådira, or Sami, or Rohitaka, or Asvattha, may be used 
as Samidh. 
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If this fire-rito is omitted, one incurs guilt : and pråyaschitta must be per- 
formed. The time of its performanee is before or after begging. 

The Uankalpa. — Restraining the breaths, let him utter the Sankalpa : — “Prå- 
nånåyamya (.Pråtar or Såyam) Agni Kåryam Karisye.” Then taking the Samidh 
in hånd reeite : — 

Agnaye samidham åhårsam, brihate jåtavedase 

Tayå tvam agne vardhasva samidliå Brahmanåvayam. 

“ To Agni I have brought a piece of wood, to tbe great Jåtavedas. 
Through that piece of wood increase thou, O Agni ; through the 
Brahman, may we increase. Svåhå.” (Åflvalåyana. G. -S., I..21. 1). 

Om : tejasåmåsamanajmi. 

Mayi medhåm mayi prajåm mayy agnis tejo dadhåtu. 

Mayi medhåm mayi prajåm mayi Indra indriyam dadhåtu. 

Mayi medhåm mayi prajåm mayi Suryo bhråjo dadhåtu. 

Yat te agne tejas tenå’ham tejasvi bhuyåsam. 

Yat te agne varchas tenå’ham varchasvi bhuyåsam. 

Yat te agne haras tenå’ham harasvi bhuyåsam. 

[The abové is from the Åsvalåyana G.-S. "We give the translation of the whole 
passage here.] 

Having put the fuel (on the fire) and having touehed the fire, he three times- 
wipes off his face with (the words) “ With splendour I anoint myself.” 

8. “For with splendour does he anoint myself” — this is understood (in the 
Sruti.) 

4. “ On me may Agni bestow insight, on me offspring, on me splendour. 

“ On me may Indra bestow insight, on me oøspring, on me strength (indriya). 

“ On me may Surya bestow insight, on me offspring, on me radiance.” 

“ What thy splendour is, Agni, may I thereby beeome resplendent.” 

“ What thy vigour is, Agni, may I thereby beeome vigorous.” 

“What thy consuming power is, Agni, may I thereby obtain consuming power.”' 

Then taking the sacred ash (vibkfitim), let him reeite : — 

Må nas toke, tanaye, må na åyau, må no gosu, må no asVesu 
riri s ah. 

Yirån må no Rudra bhåmino vadhir, havismantah sadamitvå 
havåmahe. 

RIG VEDA I. 114. 8. 

Harm us not, Rudra, in our seed and progency, harm us not in the living, nor 
in cows or steeds. 

Slay not our heroes in tko fury of thy wrath. Bringing oblations evermore 
wo call to thee. 

Tryåyusam Jamadagneh, ICaiSyapasya tryåyusam, Agastyasya 
tryåyusam, yad Devånåm tryåyusam tan me astu tryåyusam 
rfatåyusam. 

“The three-fold age of Jamadagni, Kas'yapa's throe-fold age, the three-fold 
ago of Agasbya, tho threo-fold ago that bolongs to tho dovas ; may that three-fold 
ayo be rnino, inay tbat hundred-fold ago bc mino. Svåha.” (VS. 3. C. 2. H.G. 1. 9.6.) 
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Orp clia me Svaræfclia mo, Yajnopa elm te namas$ clia. Yat te 
nyflnam taamai ta upayato ti riktam tasmai te namah. (Advalayana 
^rauta SQtra 1. 11. 15). 

Tlion recito the following Svasti Mantra : — 

^raddhåm mcdkfun Yashih prajfmm vi dy fim buddhitn ihiyam 
bal am. 

Åyufjyam te ja arogyam dehi me havyavahana : dehi me havya 
våhana Om namo namah. 

“O Havyavåhana ! Give mo faitii, memory, famo, wisdom, learning, intelli- 
gence, prospority, strength, long life, vigour, health. Give fcheso to me O Havya- 
våhana ! Om, namo Hårnål!.” 

[Agni, of courso, liere means the Supreme God. Then recite any Agni-stotra.] 

Then recito (the following names of God in the vocative) Kesava ! Nåråyana l 
Mådhava ! Govinda ! Yisno ! MadhusOdana ! Trivikrama ! Yåmana ! Sridhara ! Hrisi- 
kesal Padmanåbha! Dåmodara ! Samkarsana ! Yåsudeva ! Pradyumna ; Aniruddha I 
Purusottama: Adhoksaja ! Nårasimhal Achyuta ! Janårdana ! Upendra ! Hare ! Sri 
Krisnåya namah. 

The metliod of abhivåclana. 

YÅJNAYALKYA. 

XXVI (a ). — Then he should bow to the elders saying 
I am so and so. — 26 (a). 

mitAksara. 

Afterwards he should hambly salute the * elders/ the Guru, 
etc., Horø ? By saying I am Deva Datta &armå, i.e., he should 
mention his name. 

BÅLAMBHATTA'S GLOSS. 

The saluting of the elders is of universal application and not confined to 
Sandkyå only. This verse lays down the method of such salutation whenever occasion 
may arise to salute the elders. So also Manu (II. 122 and 124) 44 Af ter the word 
of salutation, a Bråhmana who greets an elder must pronotmce his name, saying, 
14 1 am N. N.” In saluting he should pronounce after his name the word bhoh ; for thø 
sages have declared that the nature of bhoh is the same as that of all proper names.” 

After the word salutation, one should add the word 44 abhivådaye,’' “ I greet " 
(Pårijåta kåra). 

The word 4 vipra' 4 Bråhmana f in the above text is illustrative of all twice- 
born castes. The formula of abhivådana is :- 4 ‘ Abhivådaye amuka Sarma namåham 
asmi Bhoh/’ 44 I N. N. Sarmå by name greefc. 1 ' As to upasamgrahana or feet-clasping, 
Manu further says (II. 72) 44 With crossed hånds he must clasp the feet of the 
teacher, always unwearied, must say : Ho, recite f He shall leave off when thø 
teacher says : Let a stoppage take place/ r 

Thus saying 4 ‘ Belonging to so and So gotra, I, Deva Datta Sarmå, bho abhi- 
vådaye.” He should touch his both ears, and holding the feet of his Guru by his 
right and left hånds respectively, he should bow down his head. This is Upasam- 
grahana. In abhivådana there is no clasping of feet ; mere touching the feet is 
enough ; or evon not that. In Gåyatri abhivådana, the word abhivådaye cornes last ; 



72 



YÅJNAVALKYA SMR1TI. 



as “ amuka gotra Deva Datfca Sarmåham bho abhivådayei” In ordinary abhivådana, 
the formula is “abhivådaye Deva Datta nåmåham asmi bhcn/* There is, however, 
this speciality about twilight deYotidn abhivådana that the elders may do it to thé 
youngers also ; as says Yama “ In the Sandhyå, the elder may greet with abhi- 
vådana the younger also— with the exeeption of the son, the pupil, the daughter’s 
son, and the husband of the daughter.” 

Manu lays down this specific rule of abhivådana (II. 123) : — 4< To those persons 
who, when a name is pronounced, do not understand the meaning of the salutation, 
a wise man should say, c It is I and he should address in the same manner all 
women.” 

That is, those who through their ignorance of Saraskrita or the Sacred Law, do 
not know the proper formula of abhivådana, should be addressed as mentioned 
above. In returning the abhivådana of an ignorant person, Manu lays down this 
rule (I, 126) <C A Bråhmana who does not know the form of returning a salutation, 
must not be saluted by a learned man ; as a Sudra, even so is he.” 

The proper method of returning an abhivådana greeting is thus laid down by 
Manu (II. 125). u A Bråhmana should thus be saluted in return, ‘may’st thou be 
Ion g lived, O gentie one !’ and the vowel % must be added at the end of the 
name of the person, addressed, the syllable preceding it being drawn out to the 
length of three moras (måtrås).” 

Pånini also gives this rule. 

Vasistha also says thus (XIII. 46) “ When a salute is returned, the last vowel 

of the noun standing in the Vocative is produced to the length of three moras, and 
if it is a diphthong or ^ ) changeable according to the Sandhi rules, it becomes 
åy (sira) or åv (sira) e.g., bho, bhåv.” This text, indirectly shows that the 
conjunction of letters is not compulsory in every case. (The Sandhi is optional). 

Says Manu (II. 134) “ Srotriyas, though three years intervene between their 
ages, but blood-relations only if the difference of age be very small.” Among 
Srotriyas (not related by biood), the elder is he who is older at least by three years, 
and deserves abhivådana. Among blood-relations, agnates or cognates, one who is 
older by a day even is to be so greeted. For ci Vayasya ” is defined as those born 
on the same day. Those who are not older by three years, Manu lays down the 
following rule (II. 127) “ Let him ask a Bråhmana, on meeting him, after his 
health, (with the word) kusala, Ksatriya with the word anåmaya, a Vaisya (with the 
word) ksema, and a S fldra (with the word) årogya.” This, of course, applies when a 
person of one caste meets with another of his own caste or a lower caste, but not 
when a persou of a lower caste addresses one of a higher caste. Manu further says 
(11. 128) He who has been initiated (to perform a Srauta sacrifice) must not bo 
addressed by his name, even though he be a younger man ; he who knows the sacrcd 
law must uso in speaking to such (a man the particlo) bhoh and (tho prononn) bhavat 
« your worship,” (II. 129). For a femalo, who is tho wifo of another man, and not a 
biood- relation, he mnst say, * Lady ’ (bhavati) or I “ Bolovcd sistor,” 

After tho sacrifieo is over, tho name should bo takon. Thoso rulcs apply to 
married stago also, and not conflnod to students. 

Tho Visnu Puråna lays down tho rulo that ho should study tho Vedas also. A 
Bråhmana should loarn tho particular branch (Såkhå of tho Veda, special to his 
famiiy ; and then lcarn tho otlior Vedas. Ho should know tho moanings also. Mere 
loarning by roto is almost usoless. Vasistha also insists on ono’s studying his own 
fe'akha with its appendages, and following the ritual of his own school, otherwiso ho 
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incurs tho guilfc of Brahma-slaying. So also Manu (II. 108):— 44 A twieo-born man 
who, not liaving studiod tho Voda, applios liimsclf to othor and worldly study, soon 
fails, oven whilo living, to tho condition of a SOdra and his decendants aftor him.’ 

And Manu (IV. OD) : — “ Lot him not roo i to tho toxts indistinctly, nor in tho 
proscnco of S tid ras ; nor lot him, if in tho latter part of tho night ho is tircd with 
rociting tlio Voda, go again to slcep. (100.) According to tho rulo dcclarcd above, 
lot him rocito tlio daily portion of tho Mantras, and a zcalous Brfihmana, who is not 
in distress, sliall study tho Bråhmana and tho Mantra Samhitå.” So tho study of 
tlio Samhita or Mantra portion is absolutoly nccessary and can never bo disponsed 
with, whilo tho Brfthmana portion may bo dispensod with. 

A SSdra also, bolonging to a respcctablo family and liaving good qualities 
should bo tanglit, though not initialed with Upanayana 
Susruta States this opinion. 

YÅJNAVALKYA. 

XXVI (6). — He should serve or worship the pre- 
ceptor for the sake of learning and should be attentive. 
—26 (6). 

MITÅKSARÅ. 

Then he should worship the “ Guru ” or the preceptor to be 
described later on ; “worship,” i. e. , he should be devoted to his 
service and remain obedient to him. “ For the sake of learning, ” 
i.e., in order to get perfection in study : or to complete his studies. 
“ Be attentive ” — He should not have his mind wandering about. 

BÅLAMBHATTA’S GLOSS. 

The force of ^ in the verse is to denote <rqr ‘ then, ' ‘ so also.' That is, some- 
thing more should be done in the case of the Guru, than mere greefcing, to which as 
an elder he is, of course, entitled. One must even go the length of “ worshipping ” 
him. That is to say, he must serve the Guru while a student, and be always 
obedient, to him when the period of studentship is over, cf. Manu II. 71, 72, 191. 

YÅJNAVALKYA. 

XXVII. — And also he should study when invited. 
Whatever he obtains, he should present it to him. He 
should always promote his interest by all acts of mind, 
speech and body. — ■ 27 . 

MITÅKSARÅ. 

“ Invited he should study, ” when he is invited by the Guru, he 
should not himself urge the Guru to teach him. Whatever he ob- 
tains, he should offer all that to the Guru. Moreover he should 
promote “ his ” (the Guru’s) interest, “ Always,” constantly with 
all acts of mind, speech, and body. He should not do anvthing to 
his disadvantage. By the use of the word “ also ” it is meant that 
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when he is in the presence of his Guru, he should avoid “ covering 
his throat, ” " Crossing his legs, ” “ leaning, ” etc., as described by 
Gautarøa (Ohap. II. 14). 

BÅLAMBHATTA’S GLOSS. 

The force of the word “ api” in the verse is thatof‘eva’ or “only,” andso 
the commentator explains it as “ åhuta eva,’’ cf. Manu II. 191, 73, 74. 

The proper pupils . 

YÅJNAVALKYA. 

XXVIII. — Grateful, non-hating, intelligent, pure, 
healthy, non-envions, honest, energetic, kindred, one 
who imparts knowledge or makes present of money, 
sncli a student should be taught according to Dharina. — - 
28. 

MIT AKS ARÅ. 

“ Grateful,” one who does not forget the benefits received. 
“ Non-hating,” merciful. “ Intelligent,” apt in understanding and 
retaining instruction. “ Pure,” clean in mind and bodv. “ Healthy,” 
free from mental and bodily disease. “ Non-enyious,” he who does 
not expose the fault and publishes the good work of others. “ Viiv 
tuous,” bearing 'good character and couduct. “ Energetic,” capable 
of doing service. “ Kindred,” Bandhus or cognates. “ Giver of 
knowledge,” one who teaches any science. “ Giver of money,” one 
who gives money as an offering, (nat, as a salary). 

Tliese qualities, whether existing in full or in part, must be 
looked after, as far as possible and such students should be taught 
according to Dharma,” i.e., in accordance with- the scriptures. Gb 
Manu 11. 109. 

The staff,, etc. 

YÅJNAVALKYA. 

XXIX. — He should also keep the staff, the skin, 
the sacred thread and the girdle. He should beg from 
blameless Bråhrnanas for supporting the body. — 29. 

MITÅKSARÅ. 

Tlien according to the well-known directions laid down in other 
Smritis (Manu Chap. II, Verse, 4L, & c.,) the student belonging to the 
Bråhmana class, & c., shall keep a staff of palåsa wood (Butea f ron- 
dosa), & c., skin of black antclope, &c., the sacred thread made of 
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cotton, &c., and tlio girdlo made of Moonja (Saccharuin moonja), &c. 
Tho aforesaid Brahmachnn, wearing the stafT, &c., sliould beg from 
“ Bråhmanae who aro blameless,” i. c., freo from the faults of being • 
an abhi&ista fonc accusod of a mortal sin,) &c., and who are devoted 
to tlieir proper dnties. “ For solf support,” for maintaining his own 
self, and not others (strangers) with tho exception of his guru, and 
gurus wifo and son ; because of tho following rule (of Gautama If. 
39 - 40 ). 

“ Having olfered it to the Guru, he sliould eat having got his 
permission, or, in liis absence, with the permission of his sons, &c.” 
The specification of Bråhmana liere is, in case when it is 
possible to get one of that class, and is not an imperative rule. As 
to the text from all classes, the asking of alms,” it means the first 
three classes only. As to the text “he'may beg from the fu ur 
classes,” it refers to cases of distress only. 

BÅLAMBATTA’S gloss. 

The staff. The Dharma sQtra says : — “ The staff of a Brahmana should be of 
Palasa wood.” So also Manu (II. 45) A Bråhmana shall carry, åccording to the 
sacred law, a staff of Bilva or Palåså ; a Ksatriya, of Vata or Khådira ; and a Vaisya, . 
of Pippala or Udumbara..” 

Yama quoted in the Mådhaviya lays down an optional rule “ If these woods 
are not procurable, then all may use the woods of all sacrificial trees for their 
staves.” 

Manu lays the length of the staff (II 46).—' “ The staff of a Bråhmana shall be 
made of such length as to reach the end of his hair ; thab of a Ksatriya, to reach 
his forehead ; and that of a Vaisya, to reach the tip of his nose.” 

Gautama also lays down the length as reaching the top of the head, the 
forehead, and the tip of the nose, respectively. 

Manu gives the following marks of the staff (TI. 47) Let all the staves be 
straight, without a bletnish, handsome to look at, not Hkely to terrify men, with 
their bark perfeet, unhurt by fire.” 

GARMENTS. 

As regards the skin; Manu says (II. 41): — “Let students, åccording to the 
order of tlieir castes, wear as upper dresses the skins of black antelopes, spotted 
deer, and he-goats, and lower garments made of hemp, flax or wool.” 

So also Vas'istha (XI. 61-63) as quoted in the Mådhaviya : — “The upper dress 
of a Bråhmana shall be the skin of black antelopes ; that of a Ksatriya, the skin of 
a spotted deer ; of a Vaisya, a cow skin, or the hide of a he-goat.” 

Påraskara lays down the following (II. 5. 17-20) The upper garment of 
Bråbmana should be an antelope skin ; that of a Ksatriya, the skin of a spotted 
deer ; that of a Vaisya, a goab’s or a cow’s skin. Or if tho prescribed sort of 
garment is not to be had, a cow’s hide should be worn by all. 

In the Agni Puråna •* The skins of antelopes, of tigers, and of goats, res- 
pectively, for the Brahmachårins of each caste.” So also the Dharma sfitra. Yama 
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gives an option:— “Or all may use the skin of the antelope.” Gautama lays down 
the following rule about the inner garment The garments of hemp, flax, grass 
(chira) and wool (kutapa) are for all.” 

Gautama (I. 17-18) gives an alternative “ Or undyed eotton garment for all. 
Some say it may be dyed yellow, The garment of the Bråhmanas should be 
without any colour or dyed with colour exuding from a tree, of the Ksatriya dyed 
with madder and of the Vaisya, dyed with turmeric.” 

Vasistha says (XI. 64) : — “ The lower garment of a Bråhmana shall be white 
and unblemished. (65) Thafc of a Ksatriya, dyed with madder. (66) That of a 
Vaisya, dyed with turmeric or made of raw silk. (67) Or a dress made of undyed 
eotton clotb may be worn by students of all castes.” [The reading of Bålambhatta 
is somewhat different from that of the S. B. E.] 

UPAVITA OR THE SACRED THREAD. 

Manu says (II. 44):— “The sacrificial string of a Bråhmana shall be made of 
eotton, shall be twisted to the right, and eonsist of three threads, that of a Ksatriya 
of hempen threads, and that of a Vaisya of woollen threads.” 

If this cannob be got, then De vala lays down u The twice-born should keep 
the sacred thread made of eotton flax, govåla (cow’s hair), hempeu (sana), bark of 
tree, or straw, as he can get.” This should be of new thread, as laid down by 
Devala. The thread should be spun in a pure place, and by pure persons. 

[Baudhåyana says (I 5. 5.): — “The sacrificial thread shall be made of kuså 
grass, or eotton, and eonsist of thrice three strings. (6) It shall hang down to 
tho navel. (7) In putting it on he shall raise the right arm, lower the left, and 
lower the head. (8) The contrary is done at sacrifices to manes. (ft) If the 
thread is suspended round the neck, it is called nivita. (10) If it is suspended 
below the navel it is called adhopavita.”] 

When the sacrificial thread becomes damaged a new one should be taken. 
Manu (II. 64) “ His girdle, the skin which serves as his upper garment, his staff, 

his sacrificial thread, and his waterpot he must throw into the water, when they 
have-been damaged, and take others, reciting* mantras .’ 9 

The number of the strings depends upon the particular desire that may be 
entortained. As says Påråsara “ He who desires long life, should have many 
sacrificial strings in his sacred thread ; he who desires sons, should have five such 
strings, similarly he who wants dharma, ten or eight ; the house-holder, four 
strings, the hermit, the ascetics and the Brahmachårins should have one sacred 
thread each.” So also in another Smriti : — “ Two sacred threads should bo worn 
in Srauta and Smårta rites ; a third for the sake of garment (uttariya), one desiring 
long life should havo many.” 

The mode of wearing the sacrificial string differs according to the nature of 
the rite that has to bo porformod. It can bo worn in three ways (1): Passing 

under the right arm pit, (2) Passing under the left arm pit, (3) Or in tho neck. 

5. Tho sacrificial thread (shall bo mado) of kusa grass, or eotton (and 
consists) of thrice throo strings. 

6. (It shall hang down) to the navel. 

7. (In putting it on) he shall raiso tho riglit arm, lower tho loft, and lower 
the head. 

8. Tho contrary (is dono at sacrifices) to the manes. 

ft. (Tf tho thread is) suspended round tho neck, (it is called) nivita, 

10. (If it is) suspended below (tho navel it is called) adhopavita. 
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11. Let kim perform (tho rito of personal) purification, faeing tho east or tho 
nortli, (aiul) seatod in a pure placo ; (lob him) place his right arm bctwcen his 
knoes and wash both hånds up to tho wrist and botit feet (up to tho ankles). 

Åpastamba gives tho following rulos as to tho modo of wcaring ib (Ås. G.-S , 

l. 1. 1.) : — 

1* Now (follow) tho ceromonios (tho knowlcdgo of) which is derived from 
practico (and not from tho fciruti). 

2. They should bo porformod during tho northorn course of tho sun, on days 
of tho flrst fortnight (of tho month) on auspicious days. 

3. With tho saerifical cord suspondcd over (tho sacrificer’s) loft shoulder. 

4. (Tho rites should bo performod) from loft to right. 

5. The beginning should bo mado on tho ©ast sido or on tho north side. 

6. ADd also tho end. 

7. Ceremonies belonging to tho father’s (ar© performed) in tho second fort- 
nighfc (of tho month). 

8. With tho sacrifieial cord suspended over tho right shoulder. 

9. From right to left. 

10. Euding the south. , 

THE VEDIC STUDY. 

Thus in the Chapter on Five great sacrifices Åsvalåyana lays down the follow- 
ing rules as to Yedic sbudy (Ås. G. -S., III. 2) : — 

1. Now the rules how one should recite (the Yedic texts) for one’s self. 

2. He should go out of the village to the east or to the north, bathe in water, 
sip water in a clean spot, clad with the sacrifieial cord ; he should spread out his 
garment being not wet, great quantity of Jlarbha grass, tufts of which are directed 
toward the east, and should sit down thereon with his face turned to the east, 
making a lap, putting together his hånds in which he holds purifiers ( i.e ., Kus'a 
blades), so that the right hånd lies uppermost. 

It is understood (in the Sruti) ‘ This is what Darbha grass is : it is the essence 
of waters and herbs. He thus mabes the Brahman provided with essence/ 

Booking at the point where heaven and earth touch each other, or shutting his 
eyes, or in whatever way he may deem himself apt (for reciting the Veda), thus 
adapting himself he should recite (the sacred texts) for himself. 

3. The Vyåhritis preceded by (the syllable) Om (are pronounced first), 

4. He (then) repeats the Såvitri (Rig-Veda III, 62, 10), (firstly) Påda by, Påda, 
(then) hemistich, by hemistich, thirdly the whole. 

BaudhAyana lays down the following on the Five great sacrifiees (III. 11. 1) 

1. "Now these five great sacrifices, which are also called the great sacrifieial 
sessions, are the saerifice to be offered to the gods, the sacrifice to be offered to the 
manes, the sacrifice to be offered to all beings, the sacrifice to be offered to men, 
(and) the sacrifice to be offered to Brahman. 

2. Let him daily offer (something to the gods with the exelamation) Svåhå, 
be it only a piece of fuel. Thereby he performs that sacrifice to the gods. 

3. Let him daily offer (something to the manes with the exelamation) Svadhå, 
be it only a vessel filled with water. Thereby he performs that sacrifice to the 
manes. 

4. Let him daily pay roverence to (all beings) endowed with life. Thereby 
he performs that sacrifice to the beings. 
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5. Let him give food to Bråhmanas, be it only roots, fruits, or vegetables. 
Thereby he performs that sacrifice to men; 

6. Let him daily recite the Veda privately, be it only the syllable Om or the 
Vyåhritis. Thereby he performs that sacrifice to be offered to Brahma. 

Eating alms.— So also Manu (II, 48, 51) : — “ Having collected as much food as 
is required from several persons, and having annoonced it without guile to his 
teacher, let himeat, turning his face towards the east, and having purified himself 
by sipping water. ,T 

As regards the persons from whom one should beg, Manu lays down : — (IX. 
188, "84, 185) : — “ A student, being pure, shall daily bring food from the houses of 
men who are not defieient in the knowledge of the Veda and in performing sacri* 
fices, and who are famous for following their lawful occupations. (184.) Let him 
not beg from the relatives of his teacher, nor from his own or his mother’s blood- 
relations ; but if there are no houses belonging to strangers, let him go to one of 
those named above, taking the last named first (185.) Or if there are no virtuous 
men of the kind mentioned above, he may go to each house in the village, being 
pure and remaining silent ; but let him avoid abhisastas (those accused of mortal 
sin).” 

According to Yama he should not collect more food than is required for eat- 
ing : if he eollects more, he incurs the sin of theft. 

As a rule, one should beg from one’s own caste : and from the best among 
them. In cases of distress, he may beg from other castes : but seldom from a 
Sfidra, except uncooked dry food. 

The mode of begging. 

YÅJNAVALKYA. 

XXX. — In requesting food, the Bråhmana, Ksatriya 
and Vaisya should use the word “Lady” in the begin- 
ning, middle and the end, respectively.— 30. 

MITÅKSARÅ. 

How is the begging to be performed ? In the beginning, the 
middle and the end, the word “ Lady ” is to be used. “ Lady, give 
alms,” “ give, lady, alms,” “ give alms, lady,” is to be nsed res- 
pectively, according to the order of classes, while begging. 

BÅLAMBHATTA’S gloss. 

Tho Brahmana student should beg witli tho formula “ Lady, givo alms : ” (the 
Ksatriya student should say “give, Lady, alms ” and tho Vaisya student should say 
“ givo alms, Lady”). As says Manu (II. 49, and 50) : — u An initiated Brahmana should 
beg, .beginning his roquest with tho word lady (bhavati) ; a Ksatriya, placing tho 
word 4 Lady' in tho middlo ; but a Vaisya, placing it at tho ond of tho formula. 50. 
Let him first beg food of his mothor, or of his sistor, or of his own matornal aunfc, or 
of sorno othor fomalo, who will not disgraco him by a rcfusal." 



OH APTER 11 — BR ATI MAC TI Å RI, v. XXXI 1. 



70 



The method of eating. 

yåjnayalkya. 

XXXI. — ITn, vin g performed the fire sacrifice and 
obtained the permission of his Guru, and after having 
done the aposana work, let him eat, vvitli speech-con- 
trolled, honoring the food and not abusing it. — 31. 

MITÅKSARÅ. 

Having collected alms, according to the above-mentioued rule, 
presenting it to the Guru, he should eat with his permission, after 
having performed the fire sacrifice and “ speech-controlled,” being 
silent, “ honoring” or worshipping the food, and not “ abusing” 
or disparaging it. The eating should be preceded by the Aposfana 
ceremony i.e., repeating the mantra Amrito' pastarammasi, &c. 

The mentioning of the fire-sacrifice again in this place is to 
declare an alternative period ; in case if the morning (or evening) 
twilight sacrifice has been inadvertently omitted, of its being now 
performed ; but does not prescribe a third period. 

BÅLAMBHATTA’S GLOSS. 

He who has controlled or restrained his speeeh is called våg-yata or speech 
controlled. It is a Bahuvrihi compound. The -word aposana is an onomatopæia 
■word : as one drinking water (gandusa) before eating, this sibilant sound is 
emitted, the ceremony itself is called åposna. The method of showing pujå to 
food is thus given by Hårita “ He looks at the food, shows it to the sun, warms 
it before fire, presents it to his teacher, gets his permission, and then eats. (See 
the “ Daily Practice of the Hindus.”) 

The third period means the noon. The fire-sacrifice is to be done in the 
morning and evening sandhyås, and not at noon (apparently). Says Manu (II. 
54-55) : — “ Let him always show reverence to his food, and eat it without contempt ; 
when he sees it, let him rejoice, show a pleased face, and pray that he may always 
obtain it. (55.) Food, that is always respected, gives strength and manly vigour, 
but eaten irreverently, it destroys them both.” 

YÅJNAVALKYA. 

XXXII. — Performing the duties of a student, he 
should not eat, otherwise than in distress, the food 
begged from one person only. A Bråhmana may, at his 
pleasure, eat such food, in a sråddha (at a funeral meal), 
but without breaking the conditions of his vow (as 
regards. the kind of food).— -32. 
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MITÅKSAEl. 

While remaining a Brahmachåri, he should not eat the food 
(collected from begging) from one person. “ When not in distress,” 
i.e., when he is not sick, &c. A Bråhmana, however, being invited 
to a Sråddha (funeral feastj may eat, at his pleasure. 

“ Without breaking the rules of his vow,” avoiding honey and 

meat. 

The word “ Bråhmana ” is specified in order .to exclude the 
Ksatriyas, &c., from taking food in fhåddhas. As it is said in a 
Smriti (Manu II, 190) “ This duty is prescribed by the wise for a 
Bråhmana only ; but no such duty is ordained for a Ksatriya and a 
Vaisfya.” 

BÅLAMBHATTA’S GLOSS. 

The words ‘ekam annam * do not mean ‘ one food * &e., (or one kind of food), 
but the food obtained from begging from one person only : as says Manu (II. 188) 

“ He who performs the vow of studentship shall constantly subsist on alms, but not 
eat the food of one peråon only/* An exception to this is declared by Manu 
(IT. 189) :-~ u At his pleasure he may eat, when invited, the food of one man at a rite 
in honor of the Devas, observing however the conditions of his vow, or at a funeral 
meal in honor of the manes, behaving however like a hermit. This duty is 
prescribed by the wise for a Bråhmana only.” 

[Bålambhatta reads ‘prårthita ’ instead of * abhyarthita ' in the Vijnånes- 
vara’s commentary]. 

The word i madhu * hore means ‘ honey ’ and not ‘ wine.' 

The foods to be avoided . 

YÅJNAVALKYA. 

XXXIII. — He should renounce honey, meat, oint- 
ments, orts, sourness, women, harming animals, looking 
at the sun, vulgar speech and siander and the rest. — 33. 

MITÅKSARÅ. 

“ Honey,” the bee-made honey, and not wine (that being also 
the meaning of the word Madhu). The wine being totally prohi bited 
by the text, “ a Bråhmana should avoid wine.” “Meat,” even that 
of goat, etc., “ ointment,” such as clarified butter, &c. for anointing 
the body, and the collyrium, &c., for the eye. “ Orts ” except those of 
his Guru. “ Sourness ” means rude speech and not food turned sour, 
for the latter is prohibited in the chapter on non-eatables (forbidden 
food). “ Women,” in matters relating to enjoyment. “ Harming 
animals,” killing living creatures. “ Looking ” at the rising and 
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setting sun. “ Vulgar speecb,” falso speaking. “Siander,” pub- 
lisliing another’s faults, whetlier true or untrue. 

By “and tlie rest” arc included sweet scents, garlands, sandal 
paste, &c., as inentioned in otlior Smritis. A Bralimachåri must 
avoid all tliese. 

BÅLAMBIIATTA’S CiLOSS. 

Tho winos nrc of fcwelve kinds as describod by Pulastya and Visiiu. Says 
Manu (Il v. 177) “ Let him abstain from honey, meat, perfnmes, garlands. exces- 

sivo oxhilaration, womoii, all substances turnod acid, and from doing injury to ilving 
creatures, M (178) From anointing his body, applying collyrium to his eyes, from 
tho uso of shoea and of an umbrella or parasol, from sensual desiro, anger, covc- 
tousness, dancing, singing and playing musical instruments. (179) From gambling, 
idlo disputes, back-biting, lying, from looking at and touching women, and from 
hurting others. (180) Let him always sleep alone, let him never wastes his manhood, 
for hø who voluntarily wastes his manhood, breaks his vow,” The word rasa 
means oxhilaration and not 'substances used for flavouring food. 1 By ‘shoes,’ 
tlie riding on carriago is prohibited : se© Gautama. (II. 130 According to Nårå- 
yana, the word rasa means strong sweets like tnolasses, &c., as well as poetical 
rasas or sentiments r such as erotic lyrics, &c. 

The word ‘Sukta ’ explained as rude speeck, by Vijuanesvara, is explained by 
the commentator of Manu, as “ things turned acid, a thing which was not acid be- 
fore, but which through lapse of time or by admixtureof other substances has fer- 
mented and become acid : such as curds &c. 

He skould avoid looking in rairrors : or rubbing teeth, chewing betel, or using 
bellmetal dishes. He should take his food in an iron or earthen vessel. “ A student 
must not shampoo the limbs of his teacher’s son, nor assist him in bathing, nor eat 
the remnants of his food, nor wash his feet. Let him not perform for a wife of his 
teacher the offlees of anointing her, assisting her inthe ba&h, shampooing her limbs 
or arranging her hair. M — (Manu II, 209, 211). 

Definitions of Guru and Åchåvya. 

YÅJNAVALKYA. 

XXXIV.— He is called the Guru who afterper- 
forming (all) the ceremonies, (on the child from before 
its hirth) gives him the Vedas; and he is called the 
Åchårya, who having perf ormed Upanayana, gives him 
the Vedas. — 34. 

MITÅKSARÅ. 

He who performing all the rites, according to rule, beginning 
witli the Garbhådhåna (eonception) ceremony and ending with 
Upanayana (investiture with the sacred thread), teaches the Vedas to 
“ him ” the Bralimachåri, is called a Guru. He again who only 

performing Upanayana, teaches the Vedas is an Åchårya. 

il 
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BÅLAMBHATTA’S GLOSS. 

Says Manu (II. 142) : — “ That Bråhmana, who performs in accordance with the 
rales of the Yeda the rites, the Garbhådhåna, and so forth, and gives food to 
the ehild, is ealled the Guru. The pupil must know that, that man also who 
benefits him by instruction in the Yeda, be it little or rauch, is ealled in these insti- 
tutes his Guru, in consequence of that benefit conferred by instruction in the Veda, 
He who, being duly chosen for the purpose, performs the Agnådheya, the Påkayajnas 
and the Srauta sacrifices, such as the Agnktoma for another man, is ealled his 
officiating priest.” 

The Kalpas and Rabasyas are also included in the Vedas (Manu II, 140) : — “ They 
call that Bråhmana who initiates a pupil and teaches the Veda together with the 
Kalpa and Rahasyas, the teacher (Åchårya of the latter)/’ 

Says Manu (II 141) : — “ But he who for his livelihood teaches a portion only of 
the Veda, or also the Angas of the Veda is ealled an Upådhyåya.” 

The Påkayajnas are seven, namely, (1) Aupåsanahomah, (2) Vaisvadevam, (3) 
Pårvanam Sthålipåka, (4) Astakå, (5) Måsisråddham, (6) Sarpabalih, (7) isåna balih. 

YÅJNAVALKYA. 

Definitions of Upådhyåya and Ritrik. 

XXXV.— He who teaches a portion is an Upådhyåya* 
and the performer of sacrifices is ealled Ritvij. These 
are to be respected in their order. Qf these* the mother 
is most to be honored. — 35, 

MITÅRSARÅ. 

He who teaches one “ portion ” of the Vedas or one Angå or part 
of the Mantras (hymns) or Bråhmanas (the Vedic commentary) is 
ealled an Upådhyåya. He again, who performs (the daily household) 
sacrifices (like) the Påkayajnas, etc., after being ohosen thereto is a 
Ritvij. 

“ These,” viz., the Guru, the Åchårya, the Upådhyåya, and the 
Ritvij, are to be respected,” (honored) “ in their order,” i.e. } in the 
order of the enumeration. “ Among these,” out of them all, the 
mother is the highest, “most to be be honored,” 

BÅL AMBU ATT A’S GLOSS, 

Thus says Manu (II. 145 se q) 

“ The tcachor is ten times moro vonerablo than a sub-toaeber, (Upådhyåya), the 
father, a hundrod times moro than tho toachor, but tho mother a thousand times 
moro than tho father. 

“Of him who gives natural birth and him who givos (tho knowdedgo of) tho 
Veda, tho givor of tho Veda is tho moro vonorablo fatlior ; for tho birth for tho sako 
of tho Voda (Insuros) ctornal (rowards) both in this (li fo) and after doath. 

“ A matornal aunt, tho wifo of matornal unde, a mothor-in-law, and a paternal 
ahnt must bo honourod liko tho wifo of ono’s toachor. 
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“ (Tho fcofc of thc) wifo of ono’s brother, if she bo of tlio same casto (varna) must 
bo claspcd ovory day, but (tlio fcot of) wivc.s of (othor) patornal and maternal 
relatives uccd only bo ombraoed 011 ouo’s return froin a journoy, 

[The period of studentship.] 

The a« tli or now propomids tho limit of Brahmacharya or student- 
ship, whilo Jearning thc Vedas. 

YÅJNAVALKYA, 

XXXVI. — For each Veda, the Brahmacharya should 
be twelve years or five. Some say it should be till they 
are completely acquired. The shaving of the Fair should 
take place in the sixteenth year. — 36. 

MITÅKSARÅ. 

When marriage is not possible (owing to poverty, &c.) and the 
rule (Manu III. 2) “ one should have studied all the Vedas or the 
two Vedas or one Veda ” comes into operation, then for “each Veda ” 
i.e., for every Veda separately, the above-mentioned Brahmacharya 
(studentship) must be performed for twelve years. In case of in- 
ability, five years (for each Veda) : some say till the Vedas are not 
completely mastered. 

“ The shaving of the hair ” also called the “ godåna ” ceremony 
is to be performed in the sixteenth year of conception, for the Bråh- 
mana. This is to be understood as the rule, in the case of one, who 
has taken the vow of studying the Vedas for twelve years. In the 
other case, (the shaving ceremony might be performed) at any time 
which is convenient. 

For the Ksatriyas and Vaisyas this period of shaving is twenty- 
second and twenty-fourth years, respectively, on the analogy to their 
periods of Upanayana, or at any period that might be convenient- 

BÅLAMBHATTA’S GLOSS. 

Manu says (III. 2) “ A student who has studied in due order the three Vedas 
or two, or even one only, without breaking the rules of studentship, shall enter the 
order of house-holders.” [In III. 1., he says, “ The vow of studying the three Vedas 
under a teacher must be kept for thirty-six years, or for half that time, or for a 
quarter, or until the student has perfeetly learnt them.’’] 

Manu II. 65 : — “ The ceremony called Kosanta (clipping the hair) is ordained 
for a Brahmana in the sixteenth year from conception, for Ksatriya in the twenty- 
second, and for a Vaisya two years later than that.” 

[The author now declares the maximum period for Upanayana.] 
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YÅJNAVALKYA. 

XXXVII. — Up to sixteenth, twenty-second and 
twenty-fourth year is the maximnm period of Upana- 
yana for the Bråhmanas, Ksatriyas and the Vaisyas 
respectively. — 37. 

XXXVIII. Ahove that they fail, being excluded 
from all Dharma. Having fallen from Såvitrithey be- 
come Vråtyas or outcastes, so long as they do not perform 
the sacrifice called Vråtyastoma. — 38. 

M1TÅKSARÅ. 

Up to the sixteenth year, up to the twenty-second year and up 
to the twenty-fourth year are the maximum periods of Upanayana for 
the Bråhmanas, the Ksatriyas, and the Vaisyas, respectively. Beyond 
these, there are no periods of Upanayana, but “ above ” these, they 
fail and “ are excluded from all Dharmas,” i.e., they become incom- 
petent to perform any ceremony and become fallen from Såvitri, i.e. } 
become unfit for receiving Såvitri initiation. 

“ Vråtyas ” or “ outcastes ” are devoid of all sacraments ; so 
long as they do not perform the Vråtyastoma ; performing which they 
again become entitled to Upanayana. 

BÅLAMBHATTA’S GLOSS. 

Manu (II. 39) : — “ The time for the Såvitri initiation of a Bråhmana does not 
pass until the completion of sixteenth yearafter conception, of aKsatriya until the 
completion of the twenty-second, and of a Vaisya until the completion of the twenty- 
fourth. (40.) After thoso periods men of these three castes who have not received the 
sacrament at the proper time, become Vråtyas (outcastes) excluded from Såvitri 
initiation, and despised by the Aryåns.” 

The aubhor noiv gives the reason of his text “ the first three are 

twice-born.” 

YÅJNAVALKYA. 

XXXIX. — Because they are first born from the 
mother and the second time from the binding of sacred 
girdle, therefore, the Bråhmanas, Ksatriyas and the 
Vaisyas are called Dvijas or the twice-born. — 39. 

MITÅKSARÅ. 

Their first birth is from tho womb of the mother, the second 
birth takes place when the sacred girdle is bouud round them at 
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the time of initiation. Therefore, these Bråhmanas, Ksatriyas and 
Vai<$yas are called twice-born. 

Notes Cf. Manu (II. 169)) : — “ According to the injunetion of tho revealed 
texts, tho first birth of an Aryau is from his natural mother, the second happens on 
tho tying of tho girdlo of mufija grass, and tho third on tho initiation to the per- 
formanco of a b'rauta sacrifico. 

(11.170). Among theso threo tho birth whieh is symbolized by tho investitur© 
with tho girdlo of muiija grass, is his birth for tho sako of tho Yoda ; they declaro 
that in that birth, tho Savitri vorse is his mother and tho teacher is his father. 

The reward of tlie stildy of the Veda. 

The Author now tells the fruit of studying and acquiring the 
knowledge of the Vedas. 

YÅJNAVALKYA. 

XL. — To the twice-born, the Vedas are the highest 
agent of benefaction (the means of attaining salvation) 
becanse (they all teach) sacrifices, austerities and good 
works. — 40. 

MITÅKSARÅ. 

Because the Vedas are the expounders of “sacrifices,” Vedic and 
Smårta, of penances like Chåndråyana, &c., which are the (repent- 
ance or) torturing of the flesh, and of “ good works ” like the 
sacrament of Upanayana, &c., therefore they alone (and nothing 
else) are the highest agents of benefaction or the road to emancipa- 
tion, for the twice-born classes. The Vedas being the source of 
Smritis, this applies to the Smritis, by reason of analogy or meto- 
nomy. / 

Having stated the fruits of studying and mastering the Vedas, 
ihe author now declares the fruits of that study which constitutes the 

optional duty called Brahmayajna- 

Note ,— Compare Manu II. 166 and 167. “ Let a Bråhmana who desires to perform 
austerties constantly repeat the Veda for the study of the Veda is declared to be in 
this world the highest austerity for a Bråhmana. Verily that twice-born man 
performs the highest austerity up to the extremities of his nails, who, tkough 
wearing a garland, daily recites tho Veda in private with the utmost of his ability.” 

YÅJNAVALKYA. 

XLI. — That twice-born who daily reads the riks 
(hymns of the Rig-Veda), satisfies the Devas with honey 
and milk and the pitris with honey and clarified butter. 
—41. 
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Having statéd tlie fruits of studying and mastering the Vedas, 
the author now declares the fruits of study which constitutes the 

optional dutv called Brahmayajna. 

YÅJNAYALKYA. 

XLII. — He, who daily studies to the best of his 
ability the Yajus (hymns of the Yajurveda), pleases the 
Devas with clarified butter and nectar and the pitris 
with clarified butter and honey. — 42. 

XLIII. — He, who daily reads the Såman, satisfies the 
Devas with Soma juice and clarified butter and pleases 

his pitris with honey and clarified butter. — 43. 

MITÅKSARÅ. 

He, who daily studies the riks, satisfies the Devas with honey and 
milk and the manes with honey and clarified butter. He who daily 
reads the Yajus, so far as he can, satisfies the Devas with clarified 
butter and nectar and the ancestors with honey and clarified butter. 
He who daily studies the Såmans, satisfies the Devas with soma 
juice and the manes with honey and clarified butter. 

By the use of the words “ riks &c., it is intended to indicate 

generally the hymns of the Rig- Veda, &c. 

[Translator’s Notes :— Compare ManuII. 104-106— “ He who desires to perform 
the cereraony of the daily recitation may even recite the Såvitri near water, retn- 
ing into the forest, controlling his organ and concentrating his mind. 

IT. 107.- -For him who, being pure and controlling his organs, during a year, 
daily recites the Vedas, aecording to rule, that daily recitation will ever cause 
sweet. and sour milk, clarified butter and honey to flow.” 

Compare also Visnu, III. 34-38.— Now he who studies the hymns of the Rig-Veda 
regularly, feeds the manes with clarified butter, he who studies the Yajus texts, 
feeds them with honey. He who studies the Såman melodies, feeds them with milk. 
He who studies the Atbarva Veda, feeds them with meat. He who studies the 
Purånas,Itihåsas,Vedåhgasandthe Institutes of Sacred Law, feeds them with rice.] 

YÅJNAYALKYA. 

XLIV. — The twice-born who daily studies the 
Atharva Angiras to the best of his ability, satisfies the 
Devas with fat and the pitris with honey and clarified 
butter. — 44 

XLV. — He who daily studies the Våkovåkyam,'* the 

* 44 This mighfc bo translated 4 dialoguo.’ Ib appears from kafcapatlia-bråhmana 
iv. 6, 9, 20, that somo portions of Yodic tradition woro callod vdkovdkyam or bralimo - 
di/«m lndian Wisdorn by M. W. p. 298. 
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Purfinas and Nåråsamsis,* the Gåthikås, the Itihåsas, 



and the Yidyås to the best of his ability. — 45. 

XLVI. — Satisfies the dwellers of heaven with meat, 
milk, boiled rice, and honey, and the pitris with honey 
and clarified butter.— 46. 

MTTÅKSARÅ. 



He, who again daily studies as far as he can, the Atharva 
Ahgirasa, satisfies the Devas with fat, and the manes with honey 
and clarified butter. 

“ Våkovåkyam,” the Vedic sayings in the form of questions and 
answers. “ Puråaas,” such as Bråhma, &c. The word “ cha ” “and ” 
in the text indicates the Dharma-så strås of Manu, &c. “ Nåråslamsis,” 
the mantras in honour of the God Rudra. “ Gåthås,” such as 
Yajnagåthå, Indra gåthå, &c. “Itihåsa,” history, such as the 
Mahåbhårata, <&c. “ The Yidyås,” Sciences, such as Vgrunividyå. 

He, who studies these to the best of his ability, satisfies the Devas 
with meat, milk, boiled rice and honey and the manes with honey 
and clarified butter.. 



The fruit of Paheha-Mahåyajna, 

YÅJNAYALKYA. 

XLVII. — They, being satisfied, satisfy him with 
the auspicious frnits of all his desires. Whatever portion 
he studies, even of that he receives the fruit. — 47. 

XLVIII. — The twice-born who studies daily enjoys 
the fruit of bestowing the earth full of treasures, and of 
the highest austerities. — 48. 

MITÅKSARÅ. 

They,” the Devas and the Manes, being satisfied, satisfy “ him” 
the student, with the fruits of all his desires which are “ auspicious,” 
not harmful to any one else. 

The author has said all this as panegyric on study. Whatever 
portion of the Vedas laying down methods of any sacrifice he studies 
daily, of that sacrifice he receives the fruit ( i.e ., as if he had actually 
performed that sacrifice.) Similarly, that fruit which is acquired 



* “ Relating to the praise ofa man or men, laudatory, eulogistic (as a hymn, 
talo, &c.) ”~M, W. 
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by “ thrice ” three times, giving away the earth filled with treasures 
and that fruit which accrues from the performance of the highest 
austerities, such as Chåndråyana, &c., all these are acquired by him 
who studies daily. 

By using the word “ daily ” it is meant to indicate that though 
this is an optional vow, yet it is a permanent duty (because on the 
non-performance of study tliere takes place sin.) 

Thus having spoken of the ordinary (general) duties of (all) 
Brahmachårins or students (whether temporary celibates or lifelong 
celibates) the author now speaks of the special duties of the naisthika 
Brahmachåri (a perpetual celibate.) 

YÅJNAYALKYA. 

XLIX. — The Naisthika Brahmachåri should live 
with his Åchårya, in the absence of the latter, with his 
son, or wife or even fire, — 49. 

BÅLAMBHATTA’S gloss. 

The preceding rules apply to all Brahmachåris in general, whether Upakur- 
våna (or temporary) or Nak tinka (lifelong celibates). Tbis verse and the next 
declare the rules applioable to the Naisthika or perpetual eolibate. 

YÅJNAVALKYA. 

L. — In this way destroying the body and subdu- 
ing his senses, he attains the region of Brahmå and is 
not born here again. — 50. 

MITÅKSARÅ. 

In this way “ the Naisthika ” he who regulates himself as a 
student till the time of his nisthå or death should live all his life ; 
in the presence of his Åchårya (preceptor) he should not be 
independent, after the acquisition of the Vedas. 

In the absence of the Åchårya he should live in the presence 
of his son ; in the absence of the latter, in the presence of his wife ; 
in her absence, even before fire. 

‘ In this way,’ by the above-mentioned method, “ destroying ” 
(finisliing) the body and subduing the senses ; Le., taking special care 
to conquer his senses, tliat Brahmachåri attains the “ region of 
Brahmå ” or immortality and is never again born here. 
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BÅLAMBHATTA’S GLOSS. 

Tho word “Naisthika” is dorivod from (qsmTf Z* PAiiini IV. 3.11.) 

As says Manu (II. 242—245) : — 

“Ho who dosiros incomparable bliss (in hcavcn) shall not dwoll during his 
wholo lifo in (tho houso of> a non-Brahminical toachor, nor witli a Bråhmana who 
does not know tlio wliolo Yodas and tho Arigas. (243) But if (a student) desires to 
pass his wholo lifo in th© teachor’s houso, ho must diligently sorvo him, until ho 
is froed from his body. (244.) A Bråhmana who serves his teacher till tho dissolu- 
tion of his body, reaches forthwith tho oternal mansion of Brahtnå. (247.) A perpe- 
tual student must, if his teacher dios, servo his son, provided he be endowed with 
good qualitios, or his widow, or his sapinda, in tho samo manner as the teacher, 
(248.) Should none of theso bo alive, he must servo the sacred fire, sfcanding by 
day, and sitting during the night, and thus finish his life. (249.) A Bråhmana who 
thus passes his life as a student without breaking his vow, reaches after death the 
highest abode and will not bo born again in this world.” 

The method of serving fire is given by Hårita, Sankha, Likhita, and Yama. 

Vasistha (chapter VII). gives the following rules : — “4. A perpetual student 
shall servo his teacher until death ; 5. and in case the teacher dies he shall servo 
the sacred fire. For it has been declared in the Veda, * the fire is thy teacher.* 7. 
A student shall bridlo his (tongue ; 8. He shall eat in the fourth, sixth, or eighfch 
hour of the day. 9, He shall go out in order to beg. 10. He either may wear all his 
hair tied in a knot or keep merely a lock on the crown of his head tied in a knot, 
showing the other parts of the head. 17. Let him bathe three times a day ” 

The text of Daksa that declares that a Brahmachårin should bathe once a day 
appiies to ordinary students aod not to a perpetual celibate* 
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Chapter III: — Marriage, 

The Final Bath and the Teacher' s Fee. 

MITÅKSARÅ. 

Now the author mentions the bath that precedes the marriage 
of a marriage — inclined (Brahmaehåri, viz. of an Upa-Kurvåuaka). 

YÅJNAVALKYA. 

LI. — Having fmished the Veda, or the Vratas, or 
both of them, and having given presents to the Guru, 
let him bathe, (or) with his permission. — 5f. 

MITÅKSARÅ. 

In the aforesaid manner “ having finished ” completed, “ the 
Veda” consisting of the Mantras (Hymns) and the Bråhmanas 
(commentaries), or the “ Vratas,” the duties of a Brahmaehåri ; or 
the minor duties ; “or both of them,” “let bim bathe,” “having 
given” to the aforementioned “ Guru” “any presents” anything 
he desires ; according to his ability. If he is unable to do so, then 
“ with his permission,” even without gi ving presents. This adjust-: 
ment of the various alternatives (whether he should study one Veda 
or two, or all, or Vrata only etc.) must be made, having regard to 
time, ability etc. (of the pupil). 

BÅLAMBHATTA’S GLOSS. 

Oompare Manu (II. 245 and 246) : — “ He who knows the sacred law must not 
present any gift to his teacher beforo (the Samåvartana) ; but when, with the per-: 
mission of his teacher, he is about to take the (final) bath, let him procure (» 
present) for the venerable man according to his ability. 

“ (Viz.) a field, a gold, a cow, a horse, a parasol and shoes, a seat, grain, (even) 
vegotables, (and thus) give pleasure to his teacher.” 

If the pupil is unable to give any presents, he may bathe with the permission 
of his Guru. As says Ås'valåyana (Gfihya Sfitra, III. 9-4): — “ When, after having 
finished his (task of) learning, lio has offerod something to the teacher, or has 
receivod his permission, he should take a bath (which signifios the end of his 
atudontship).” 

The option to the study of the Veda, or, Vrata only, does not depend on the 
will of the pupil, but is rogulatod by tho tiino ho eau dovoto, the ability ho 
possessos, and so on. This shows that a Snfitaka, or a Vedic graduate, is of 
threo kinds : — 1. The Vidyasnataka, who has studied tho Vedas ; 2. Tho Vrata- 
sn&taka, who has porformed the Vratas or vowod obsorvancos of a student ; 
'yho Ubhayasn&taka, who has complotod both tho Vedas and the Vratas. 8ee 
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PriraskaraGriliyaSAtra(IT. 5. 82 — 35) ; bo also Hårita Smriti (IV. 1—2), as quoted in 
Parasara Mådhnva (B. S. S. Vol. "I. part II. pago 53). 

Studying a Veda meano, not merely learfting to rccite it, but understanding its 
Ineaning also. As says tlio Ktlrma Purfina (I. 2.15.1) llaving studied and 
tuulerstood tho meaning of ono Veda, or two, or three, or all four of them, let the 
twieo-born batllo. ,, 

As rcglrds the Vratas, that miist be done after fimshing tho Åranyakås. As 
says tho Kftrika (of Anantadeva ?) : — u Having finishod tlio Veda, or tho Vratas, or 
both of them, and in tho caso of the Vratas having iearnt tlio meaning of tho words> 
aud studied tho Åranyakås.” 

‘‘ Tho loarning of tho meaning of tko words means hero, mastering tho 
syl lablos of tlio book, so as to get facility of reading, and does not stand in noed of 
unders tanding tho meaning. The meaning is not necessary for ceremonial purposes, 
nor is it necessary to know tho meaning for a Sannayåsi, for ho would study with 
meaning the Uttara-mimamså, rather than the Vratas The knowledgo of the 
meaning Gf the Vedas, required by the above toxt of tho Ktlrma Puråna, is limitod to 
that kind of knowledge, by which one may know how ceremonies are to bo 
perforraed in the Karma Kånda. 

Note : — The critical study of the Vedas is not meant hero, which will take a 
life-time, but a general knowledge for due performance of the rituals. (See Vasis- 
tha VIII* 1.) 

The method of this final bath which raises a Bralimachårin to the rank and 
privileges of a Snåtaka is given in Kurina Puråna I. 2-15. 3 to 7. 

The Selection of a Bride and External Marks- 

The author now describes what must be done after bathing, 
and be mentions also tbe marks of an (eligible) bride, 

YÅJNAVALKYA. 

LII. — Without breaking (the rules) of stndent- 
ship, let him marry a woman with auspicious character- 
istics who has not belonged to another man, who is 
lovely, who is not a Sapinda and who is younger (than 
himself). — 52 . 

MITÅKSARÅ. 

Avipluta-brahmaeharyam] “Witbout breaking tbe rules o£ 
studentship,” witbout falling from Brahmacharya, or cbastity. 

Laksanyåra] “ Witb auspicious cbaracteristics, one possessing 

auspicious marks, both external and internal. 

Trcinslator's note : -A bride should possess (1) auspicious marks, (2) not 
previously engaged to or enjoyed by another, (3) not an agnate, (4) younger. 

(See Gautama Dkarma Stitra IV. 1. Visnu. XXIV. 9. Vasistha.VIII. 1.) 

BÅLAMBHATTA’S GLOSS. 

All tho three kinds of Snåtakas should marry at once after the final bath, and 
not lead an unmarried life, as said by Dakfa : — “A twice-born should not remain 
oven for a single day Årama-less.’ * (This is quoted again in Verse 89.) 
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A student before his marriage mnst remain strictly a celibate. He must not 
have broken the vow of chastity. Such a student is entitled to marry. But a student 
who has broken his vow must perform a Pråyaschitta before marriage. For him 
marriage is not a sacrament. 

HITÅKSARl. 

The external marts of a giri are thus given in Månu (III. 10) : — 

“ Let him wed a female free from bodily defects, who has an agreeable name, 
the (graceful) gait of a Hamsa or of an elephant, a moderate (quantity of) hair on the 
body and on the head, small teeth, and soft limbs.” 

BÅLAMBHATTA’S GLOSS. 

MåNU also mentions the giris who should be avoided (III. 8-9.) “ Let him 
not marry a maiden (with) reddish (hair), nor one who has a redundant member, nor 
one who is siekly, nor one either with nohair (on the body) or too much, nor one who 
is garrulous or has red (eyes), 

“ Nor one named after a constellation, a tree, or a river, nor one bearing the 
name of a low caste, or of a mountain, nor one named after a bird, a snake, or a slave, 
nor one whose name inspires terror.” 

Therefore giris named Chåndali, Vindhyå, Dasi, Chåmundå, &c. should not 
be married. 

So also in the Visnu Puråna (Bk. III Ch. 10) ' — ‘‘ He must not marry a girl who 
is vicious, or unhealthy, of low origin, or labouring under disease ; one who has been 
ill brought up ; one who talks improperly ; one who inherits some malady from 
f at her or mother ; one who has a beard, or who is of a masculine appearance ; one 
who speaks thick, or thin, or croaks like a raven ; one who keeps her eyes shut, or 
has the eyes very prominent ; one who has hairy legs, or thick ankles ; or one who 
hasdimplesin her cheeks, when she laughs. Let not awise and a prudent man 
marry a girl of such a description t nor let a considerate man wed a girl of a harsh 
skin; or one with whito nails ; or one with red eyes, or with very fat hånds and 
feet ; or ono who is a dwarf, or who is very tall ; or one whose eyebrows meet, or 
whose teeth are far apart and resemble tusks.” 

Internal Marks. 

MITÅKSARÅ. 

The Internal indications are to be known by the rule laid down 
by Asvalayana (I. 5. 5) in the text “ Let him make eight lumps.” 
“ On the previous night, lumps of earth are to be made respectively 
of the earth taken from (1) the cow-pen, (2) an ant-hill, (3) a gambling 
place, (4) a tank, (5) a waste land, (6) a held, (7) the place wbere four 
roads meet, and (8) the cemetry. In the above order if she touches 
the first ball, she will be ricli in bariey grains, if the second ball, 
she will be rich in cattlo ; if the third ball, she will be devoted to 
Agnihotra and the service of her elders ; if the fourtli, she will be 
wiso, skilful and respectful to others ; if the fifth, she will be diseased ; 
if the sixth, she will be unfaithful ; if the sovonth, she will be barren ; 
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if the eightli, slio will bo a widow.” (This has been ordained 
by Åfivalåyana.) 

T ran slut or’ & note. — Comparo also Manava Grihya Sfltra I. 7. 0-10. 

BÅLAMBIIATTA’S GLSS. 

Tho full tcxt of Åsvalayana is tho following (Åsvalayana Grihya Sfttra, I. 5. 

4 and 5) “ As tho cliaractoristics (mentioned in tho preceding Sfltra) aro diflicult 
to disccrn, let him mako oight lumps (of carth), rccito over tho lurrips tho following 
formula, • Right has beon bom first, in tho boginning ; on the right, truth is founded. 
For what (dostiny) this giri is born, tliat may slio attain liere. What is true may 
that bo soon,’ and lot him say to tho giri, ‘ Tako ono of theso.’ 

“If sho chooses tho (lump of oarth taken) from a flold that yiolds two crops 
(in ono year), ho may know, ‘ Hor offspring will bc rich in food.’ If from a cow-stablo 
rich in cattlo. If from tho oarth of a Vedi (altar), rich in holy lustre. If from a pool, 
which doos not dry up, rich in everything. If from a gambling-place where four 
roads mect, wandoring to different directions. If from a barren spot, poor. If from 
a burial-ground, (she will) bring death to lier husband.” 

Manu (III. 6 and 7) montions that the following families should also be 
avoided “ In connecting himself with a wife, let him carefully avoid the ten 
following families, bc they ever so great, or rich in kine, horses, sheep, grain, or 
(other) property, 

“ ( viz .) one which neglects the sacred rites, one in which no male children 
(are born), one in which the Veda is not studied, one (the members of) which have 
thick hair on the body, those which are subjeet to hemorrhoids, pthisis, weakness of 
digestion, epilepsy, or whito and black leprosy.” 

A ividow not to be married. 

MITÅKSARÅ. 

Striyam] “ Woman ” — to probibit marriage with a eunueh, 
the womanhood must be examined. 

Ananyapurvikå] (Not Anyapurvikå), one who has not been 
accepted by any other man either by way of gift, or enjoyment. 

Kåntåm] “ Lo vely, Beautiful” — Attractive or causing pleasure 
to the mind and sight of the betro thed, as it has been ordained by 
Åpastamba, (I. 3. 20 Grihya) : “ A wife who is pleasing to his mind, 
and his eyes, will bring happiness to him.” This is in the absence 
of any external faults, such as having extra or defeetive bodily 
parts, &c. 

BÅLAMBHATTA’S gloss. 

One should not marry a woman who has already been enjoyed by another 
person. Or, says Baudhayana that seven kinds of women are called PunarbhOs : — 
“ 1. A bride already promised to another ; 2. a bride who has already elected another 
mentally, 3. who has gone round the fire ceremony, 4. who has performed the 
seven steps ceremony, 5. who has been enjoyed by another, 6. who is pregnant, and 
7. who has given birth to a child before marriage. By marrying these seven kinds 
of giris, the debt one owes to his ancestors is not discharged, nor is the offspring 
legal.” 
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The first two sorts of bride may be re-married, if there is some defect in tlie 
bridegroom. 

[Compare Nårada XII. 46-52. So also Vasittka XYII. 19, 20 ; Manu IX. 175-176k 
Visnu XV. 8, 9. Tr.] 

MITÅKSARÅ. 

Non-Sapincla. 

“ A Sapinda — she whose pinda or body is safnåna or common, 
one, is called a sapinda ; who is not a sapinda is an Asapinda 
such a one (be sbould rnarry). “Sapinda” relationsbip arises 
(between two people tbrougb tbeir being) connected by particles of 
one body. Tbus the son stands in sapinda relationsbip to bis father, 
because tbe particles of bis (father’s body baving entered (bis.) In 
like (manner stands the grandson in sapinda relationsbip) to bis 
paternal grand-father and tbe rest, because through bis father, 
particles of bis (grand fatber’s) body have entered in to his own, 
Just so is (tbe son, a sapinda relation) of bis mother, because particle 
of bis motber’s body have entered into bis own. Likewise (tbe 
grandson stands in sapinda relationsbip) to bis maternal grandfatber 
and tbe rest, tbrougb bis mother. So also is tbe nepbew a sapinda 
relation of bis maternal aunts and uncles and tbe rest, because 
particles of the same body (tbe maternal grandfatber) have entered 
into (bis and tbeirs) ; likewise (does be stand in a sapinda relation* 
sbip) witb paternal uncles and aunts and tbe rest. 

So also tbe wife and tbe husband (are sapinda relations to 
each otber), because tbey together beget one body — (tbe son). In 
like manner, brother’s wives are also sapinda relations to eacb otber, 
because tbey produce one body (tbe son) with those se verally who 
have sprung from one body. Therefore, one ougbt to know tbat 
wberever tbe word Sapinda is used, (tbere exists between tbe persons 
to wliom it is applied) a connection witb one body eitber immediate 
or by descent.” (As translated by West and Buhier pp. 120-121.) 

BÅLAMBHATTA’S GLOSS. 

Tho word 4 one,’ by which the word samdna is oxplained, rnoans hero the 
principal, or tho chief. That is, who arc, most nearly rclated by consanguinity. 
Tho word 4 Pinda 9 rnoans hero 4 a body , * and not tho funeral pinda* Thus tho word 
4 sapinda * otymologically rnoans “ono body, " i.c. f ono common source or ancostor. 
Tho word ‘anvaya’or ‘coimoction* may bo oithor that of tho contcnts or the 
container, diroct or mediat c. This connoction of ono body with another is oxplained 
above by illustrations of son and fathor, grandson and grandfatber etc. 

“ The particles ” inoan tho male soed and tho fomalo ovum, as will bo oxplained 
lator oii. 
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Tho word ‘sapinda ’ being thus a yoga-rudhi word (a technical word which 
also retains its otymological sonso), thero can bo no rolationship of sapindahood 
between a tcachor and his pupil, though a pupil may offer pinda or funcral cako to 
his dccoascd Guru. 

MITÅKSARÅ. 

Tt may bo objected tliat tlie text (Manu V. 59 and Vasistha IV. 
1G) : — “ It is ordained tbat among Sapindas tbe impurity on account 
of death shall last ten days,” being general, would (in this view of 
Sapindaship) apply to tlie maternal grand fatlier and other members 
of his family • (it is replied) it would have been so, if there had not 
been (in that very passage) a special text to the contrary (Vasistha 
IV. 19) viz : “ Others (than the biood relations) shall perform (the 
obsequies) of married females.” 

[Translator’s note .—Maternal kinsmen are affeetedby impurity for three days 
only.]. 

Therefore, where there are no special texts regarding (the 
period of impurity on the death of a) sapinda, there the text “ For 
ten days etc. ” does apply. 

The sapinda relationship is certainly to be described by the 
entering of the particles of a common body. Because on account of 
the £sruti (Aitareya Bråhmana VII. 13- 6) — 

“(In him) the self is born out of self.” Thus also (Tait. Br. 
I. 5. 5. G). “ Thus thou art born again in thy offspring. So also is 

the text of Åpastamba (II. 9. 24. 2) : “ Now it can also be perceived by 
the' senses that the father has been reprodueed separately in the 
son.” So also in the Garbha Upanisad : — r 

“ Of this body consisting of six sheaths, three are from the 
father, and the three from the mother. The bones, the nerves, and 
the marrow are from the father ; the skin, the flesh and the biood 
are from the mother.” 

In all these passages, the entering of the particles of the body 
is being demonstrated- 

BÅL AMBHAT T A’S GLOSS. 

Ifc may be objected tbat the word ‘pinda,’ as popularly understood and as 
described in all Sm ritis, means a funeral cake or pinda, and nowhere does it mean, 
‘a body,’ and so ‘ Sapinda ’ must mean persons related by common funeral pinda. 
To this the commentator, Vijnånes'vara, replies by the emphatic statement, “ The 
sapinda relationship is surely to be described by the entering of the particles of a 
common body.” 

In support of this view Vijnånes'vara quotes two Sruti texts and a Smriti also. 
(The Syuti texts are “SU^U % Aitareya Bråhmana, VII. 13. 6; and 
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the texfc “Srøra; STjJSTSWlå’’ (Tait. Br. 1. 5. 5. 6.). The third text quoted by Mm 
is from Åpastamba Dharma Sfitra (II. 9. 24. 2). The first is a dialogae between 
Harischandra and Nårada in the Aitareya Brahmana and the second is reproduced 
inithe Åpastamba. The full text of the latter is given below in order to understand 
the context : — 

“ Now the Veda (Tait. Br.) declares also one’s offspring to be immortality (in 
this verse) : In thy offspring thou art born again, that ‘ mortal, is thy immortality.’ 

“ Now it can also be perceived by the senses that the (father) has been re- 
produced separately (in the son) ; for the likeness (of a father and of a son) is even 
visible, only (their) bodies are different. 

“ These (sons) who live, fulfilling the rites taught (in the Veda), increase the 
farne and heavenly bliss of their departed ancestors’.” 

(The texts quoted, however, do not seem to be relevant, for they do not provo 
that the word sapinda means relationship through a common ancestor). 

(Balambhatta, then, gives the opinion of those who take the word, sapinda,. 
as meaning those related through the offering of pindas. He does so as a Purva- 
paksa. 

a pCjrva-paksa. 

But we have in the Matsya Pfiråna (XVIII. 29) : — “ From the 4th to the 6th 
generation, the forefathers get their share of sråddha from the Kusa wiping (lepa)' 
and not pindas ; and three generations, father, grandfather, and great-grandfather, 
tbey are entitled to the ball of food (pinda) ; the seventh being the giver of 
the pinda. These seven are known as sapindas, for the sapindahood includes these 
seven, counting the performer of the sacrifice.” 

So also in the Mårkandeya POråna (XXXI. 3-5): — “The father, and grand- 
father, and also the great grandfather— these truly must be known as the three 
males who are related by the pinda. And those who are related by the lepa are 
said to be the three others reckoning upwards from the grandfather’s grandfather : 
and the celebrant is the seventh among them. Such have Munis declarod this 
seven ancestral relationship to be reckoning from the celebrant upwards. And 
thcre-abovc are thoso beyond participation in the lepa.” 

May not these texts show that the sapinda relationship is something other 
than the relationship through particles of one’s body. It is really relationship 
through the common act of offering pipdas. This view is not only endorsed by the 
Smirti texts, but by the digest writers like Hemådri, Mådhava, Apardrka and the 
rest. In this view of the case, the matter stands thus. One is the giver of pinda, 
callcd the pinda-data. Three are sharers in tho pinda, callcd pinda-bhåks, vis-, the 
father, the grandfather, and the great-grandfather. Three are sharers in the lepa 
or wipings, and are callcd tho lepa-bhaks, tus., great-groat-grandfather, groat- 
great-great grandfather, great-great-grcat-groat-grandfathor. Thus the cause of 
Sapinda relationship consists in tho ontcring of these sevon persons in one pinda 
or funeral cako. In other words, tho sapinda relationship of one person, Dovadatta, 
is with his six aseendants, boginning with tho fathor, and with six descondants, 
beginning with tho son. 

The particular Dovata (tho recipient of pinda offering, wholly or partially) 
through one coromonial of SrAddha, boing common, tho following porsons also are 
related as sapindas to Dcvadatta, viz., brothor, unclo (father’s brother), maternal 
unclo (raothor’s brothor), nopliow (sistor’s son), and tho rest together with their 
rcspoctivo wivos. Thus in the ceromony of offoring pinda by tho colebrant. 
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Devadatta, whoover aro includcd in tho list of RovatAs (recipients of pindas wholly 
or partially), ainong thom, whoever reccives pimla, in tlie coremcmy of offering 
pindas, from tho brotlicr, fathor’s brother, mothor’s brother and tho rest, that 
ancostor becomes a sapinda of such person. As regards tho wi ves, thoy being 

co-pcrformors of ovcry religions rito along witli tlieir husbands, so they boeome 
sapindas through tlieir husbands, so in tlieir case also, tho sapindahood is de- 

monstrated. 

Similarly, a sister, a fatlier’s sistor, a mother’s sister and such liko are 
sapindas, becauso they are entitled to offer pindas to the sarao ancestors, thus they 
aro related through the coremony of giving tho samo pinda. In faet our opponent 
(Vijnanesvara) had at last to fail back on this consideration of offering pindas in 
tlie case of those wives who have no offspring of thoir own (because such wives 
aro made sapindas only through the offering of pindas, and not becauso they have 
given birth to a person in whom there are partieles of a common ancestor), Thus 
tlie offering of tho pinda is the last refuge of our opponent also. 

Of course, tho word, sapinda, is a technieal wo*d, and so it eannot be extended 
to the cases of a teacher and pupil etc., though they offer pindas. 

So far the PQrva-paksa. 

The Reply. 

This view of sapinda relationship through the offering of common pindas is 
thus refuted by Vijnånesvara. 

MITÅKSARÅ. 

But if the sapinda relationship be taken to mean those who 
are connected through the offering of the same pinda to an ancestor, 
then there would be no sapinda relationship in the mother’s line, or 
in the brother’s sons and the rest. 

BÅL A MBHAT T A’S GLOSS. 

“ Mother’s line,” thus from one root ancestor, a daughter is born, from her 
a daughter is born, from the latter a daughter is born, and from the latter a 
daughter is bore, in the fifth daughter in descent, there would be no sapinda- 
hood. In the mother’s line, the sapindahood extends up to the fifth only, and 
beyond that it ceases, for that is the opinion of Yåjnavalkya as in verse 53. Up to 
the fourth daughter, all those persons who enter as Devatås in the offering made by 
her, cease to be recipients of pinda, and the offering made by the fifth daughter, 
though they may get a share in the ceremonies performed by the others. 

If it be said that the relation of sapindaship eannot apply here, because 
unnecessary, as is the case of a pupil and the rest, we say that this is said by 
accepting the faet of the opponent’s position, as a matter of faet, this is not the 
case, because there is no authority for it. Having this in view, Vijnånesvara has 
said “ then there would be no sapinda relationship with the brother’s sons also.” 

The opponent, however, tries to remove this defeet by virtue of the maxim, that 
a word should always be taken in its current sense or usage, for the eurrent sense 
should steals away that which is derived from the root. Therefore, tho word, sapinda, 
be taken in its current sense, and not in the etymological sense. Every word has two 
powers, the samudåya sakti and the avayava sakti. The samudåya sakti of a word is 
the connotative power of the word, irrespective of the various members of which the 
word may be composed. The avayava sakti of a word is the connotative power of 
the word, dependent upon its constituent members. Therefore, the rule is, that 

13 
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oliere you tak© a word in its conventional sense, or wifch its samudåya sakti, you 
cannot take it in its etymological sense, or, avayava sakti. Therefore, Vijnånes j 
vara answers his opponent by saying : — 

*31^ i 

A rule of interpretation. 

MITÅKSARÅ. 

By taking the samudåya sakti and treating the word, (sapinda,) 
as a rudhi word, you discard the avayava s^akti of the word, though 

it is manifest everywhere, wherever it is used. 

Translutor’s Note .— The fero© of Yijnånesvara’s objection is that if the avayava 
sakti of a word is applicable, wherever that word occurs in a sentence, then tkere 
is no reason to disoard it, and have recourse to the samudåya sakti of that word. 
This is based on the maxim : — 

"Where the avayava sense of words is inapplicable, there only the samudåya 
sense of the word is taken, because there is no other way possible.” Therefore, 
the word, sapinda, need not be taken in its radhi sense, because its avayava sakti 
also gives a consistent sense throughout wherever the word occurs. 

Therefore, the extracts from the Matsya Puråna and others quoted by our 
opponent, are consistent with our view of the word, sapinda. 

Here an objector may say, that admitting your view of the word, sapinda, then 
even a person, eight in ascent, would be a sapinda, as he has common particles. 
This objection, the commentator, Vijnånesvara, answers : — 

The definition of Sapir.ida not too wide. 

MITÅKSARÅ, 

We will show (in our explanation of the next verse) how if the 
sapinda relationship be defined to be based upon the conneotion of 
the parts of the same body, the definition will not be found to be 
too wide — (we will show how this definition will not imply too mueh, 
nor includo too many individuals, how the fault of extreme extension 
or illimitableness will be avoided in practice). 

Tmnslutor's note.—See Tagore Law Loctures for 1880 on this subject. 

The questian of step-mother and her father’s relations. 

BÅL AMBIIATT A’ S GLOSS. 

Hore Bålambhatta ontors into a long discussion, as to how far a step mother, 
and her doscondants, and her relations, aro to bo considcred sapindas. The wholo 
controvorsy is introdueed by tho following text of Sumantu : — 
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“ Tho wivcs of a fathor aro all ( whcthoc of tho samo casto or of dillorcnt easte) 
liko mofchors, thoir brofchorsaro likc matornal unolos, tlioir sisfcers aro liko inatornal 
aunts, and tho daughtors of such matornal uncles and aunts aro liko sisters, and 
so also tho stop-sistors are liko sisters, and the offsprings of tho latter aro liko 
nieces. (Thoy should not bo marriod) otiiorvviso tho ofFspring would bo sankaras, 
sinful and fallon. ,, 

Opponent' s viciv . 

The opponent quotes this toxt in support of tho viow, that tho childrcn and 
rolatious of a stop-mothor aro not sapindas by tho definition of tho word, but by 
virtue of tho analogy of this toxt. Theroforo, a person having a connection with 
a step-mothor, is liabie to tho samo pråyaschitta, as incest with one’s mother etc. 
This toxt also by analogy shows, that tho doath impurity in tho caso of a stop- 
mothor is tho samo as in tho caso of the mother. This doath impurity is only 
/ in tho caso of tho death of tho step-mother, and does not apply to tho doath 
of hor son. Similarly, her daughter being considered a sister by tho analogy of tho 
abovo toxt, the daughter of such a sister will not bo a niece, becauso an analogical 
toxt should not be forced beyond its own scope (yåvad vachanam våchanikam). Of 
coursc, thero can be no sapinda relationship with a step-mother, becauso tho 
particles of her body havo not entered into tho formation of his body. Nor can it 
bo said, that since his body contains tho particles of his fathor’s body, and the 
fathor’s particles enter into the body of tho stop-mother, theroforo the step-mother 
is tho same as the fathor. In that view a concubine, or, a slave of the fathor, would 
also bo his sapinda. Nor should it bo said, that since his sapindahood is through 
the sapindahood of his father, therefore, the step-mother is also his sapinda. Por, 
in this viow, the father of the step-mother (tho step-maternal grand-father) would 
also becorne his sapinda, and thus this viow is open to tho fault of illimifcableness. 
Because, tho reasoning stands thus. The father is his sapinda, tho step-mother is 
the sapinda of the father, therefore the stop-mothor is his sapinda. The father of 
tho stop-mothor is her sapinda, therefore, tho father of tho step-mother, becomes 
his sapinda, and so on. 

If you say that a stop-mother is a sapinda by the following reason a son of 
a step-mother (a step-brother) is certainly his sapinda, because he has the particles 
of his father’s body in him, therefore, the step-mother becomes a sapinda, because 
the step-brother is a sapinda, and hor particles ar) in the step-brother. If wo 
admit the soundness of this reasoning, it would lead us to the conclusion that i£ 
the step-mother is a sapinda, (in this way, and not by virtue of tho text of 
Sumantu,) then her father would become his sapinda bythis reasoning, becauso 
he also through his daughter (the step-mother) contributes towards the formation 
of the body of her son (the step-brother, who Is a grandson of such a person), 
therefore, on this reasoning, the father of the step-mother would become ,a sapinda. 

We may clear up this point by an illustration. Dasaratha, the father of 
Sri Raraa, had two wives, Kausalya, the mother of Sri Rama, and Kekayi, the mother 
of Bharata. Both Rama and Bharata have in their body the particles of Dasaratha. 
Therefore, Kekayi, the mother of Bharata, becomes a sapinda of Rama. There- 
foro, king Kekaya, the father of Kekayi, and the maternal grandfather of Bharata, 
becomes the sapinda of Rama. Bythis reasoning the brother of the step-mother 
becomes a sapinda also of Rama, since whether direetly or indireetly, Dasaratha 
and Kekaya king are tho two sources from which the body of Bharata is built up, 
therefore, Båma and Yudhajit (the son of king Kekaya) become sapindas to each 
Otker. , > 
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In this way, direetly, or indireetly, the daughters and sons of the brother of 
the step-mother, become also sapindas. 

On other reasonings, similar to this, the opponent comes to the conclu- 
sion that the step-mother is not a sapinda by virtue of the definition of that word, 
but only through the analogy of the text of Sumantu. 

Reply. 

To this argument of the opponent it is answered, that according to Vijnånes- 
vara the sapindahood exists everywhere in such cases also, because of these 
words of the Mitåksarå : — 

“ Therefore, oneoughtto knowthat wherever the word sapirida is used, (there 
exists between the persons to whom it is applied) a connection with onebody 
either immediately or by descent.” And since the step-mother along with her 
husband is the common sonrce ofa body, (Bharata), who is his (Råma’s) sapinda, 
therefore, the step-mother is also his sapinda. If you say that by this reasoning, 
thefather of the step-mother would also become his sapinda, and that the definition 
would beopen to the faultof illimitableness, we answerthat it is not open to that 
objection, because that is a conclusion which is favourable to us, for, we hold that 
the fatherof a step-mother would be a sapinda by our definition, but for the exist- 
ence of the above text of Sumantu. We interpret that text as a Parisankhyå. All 
the ancestors of the step-mother and tlieir descendants would be sapindas, but for 
this text. It limits the sapindahood to (1) the brother of the step-mother, (2) the 
sister of the step-mother, (3) the daughter of the brother of the step-mother, (4) 
the daughter of the sister of the step-mother, (5) the son of the brother of the step- 
mother, (6) the son of the sister of the step-mother. The text of Sumantu prohibits 
the marriage-relationship among these only. A step-mother being just like a 
mother, by the general rule one could not marry a giri who is witliin five degrees 
of relationship of the step-mother. But by interpreting the text of Sumantu as a 
parisankhyå, one can marry a giri even within five degrees of the step-mother, 
provided she is not one specifically prohibited in the above text of Sumantu. (As 
regards what is a parisankhyå vidhi, it would be made clear in the eommentary on 
verse 81. We may, however, briefly describe it here quoting from the Tagore Law 
Lectures, 1905, page 42. Yidhis are of three kinds, Apurva vidhi, or simply, vidhi, 
(2) a niyama vidhi, an d (3) a parisankhyå vidhi. 

A Vidhi tends to secure what is otherwise at all not attainable. 

A Niyama tends to secure what is partially otherwise attainable. 

A Parisankhyå consists in a statement of recital as to a bonefib which is 
commonly attainable in its entirety either by acting according to the statement or 
by other means. 

To oxpress the effeet of the above in our modern law language 

1. A Vidhi is a porfeet (imperative) command. 

2. A Niyama is an imperfeet (directory) rule. 

3. A Parisaiikhyå is a monitary preccpt. 

A Vidhi supplies an urgent nocessity and may bo taken that the form “ You 
shalldo it” is appropriate for it. A Niyama is not so urgent and it bo taken that 
tho form “you shall do it unless there be a good reasofi to the contrary,” is the 
proper form for it. A parisankhyå is hardly roquirod as a rulo of law and it may 
be taken that the form “ you may do it” is tho proper form for it. 

Tho above distinetion will bo clear from tho examplos which the Mimamså 
writers givo of Niyama and Parisankhyå. 

“ Tako a hearty meal aftor tho fasting of thoolevonth day of tho moou.” This 
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is a Niyama. It evidently implics ihat the meal is to bc takcn unlcss ono has any 
good reason for abstaining from it. 

The flesh of animals wlioso feot aro divided into fivo nails arc catablo. This 
is an oxamplo of Parisaukhy/l. This means, yon may cafc the flesh of such animals, 
and not that yon shall cat it. You may oat it, as tho cating the flesh of sucli 
animals is warranted by such other Hastras, probably such as relato to flygicnic 
considorations). 

Balambhntta then shows that tho abovo toxt of Sumantu cannot be an Apurva 
Vidhi, nor a Niyama Vidhi, but aParisankhya Vidhi. 

Then lio goes on to oxplain tho abovo text of Sumantu thus Tho word, 
“ Tad-bhratarah,” mcans her brothers, her refers to step-mother, the word “ tad- 
bhaginyah,” means her sisters, viz. f the sisters of the step-mother. Tho word “ Tad- 
dllhitarah, ,, does not however mean her daughters, that is, tho daughters of tho 
step-mother, because such daughters are already sapindas by virtue of the definition 
of that word, but it means tho daughters of tho brothers and sisters of the step- 
motlier. It, therefore, means that the daughters of the brother or of the sister of 
the step-mother are within the proliibited degree of marriage. 

Lest a doubt may ariso that so far the text of Sumantu shows that tho son has 
the sapindå relationship with the family of his step-mother on her parental side, 
but that tho parental relations of the step-mother have no sapindahood recipro- 
cally in tho son’s family, the text goes on to say “ Bhagini-sapatnyah cha bhagi- 
nyak,” the step-sisters are sisters. A step-sister and a step-brother, though 
sapindas, cannot intermarry by force of the general rule, yet it would not apply to 
their descondants, therefore the text goes on to say:—“The descendants of the 
step-brother and the step-sister are like nephews and nieces, so also the offsprings 
of the daughters of the step-maternal uncle and the step-maternal aunt.” 

Marriageable age of giris. 

MITÅKSARA. 

Yaviyasi] Younger, shorter in size, and junior in age. 
Udvaliet] Let him raarry, let him accept in marriage according 
to the rules laid down in his particular Grihya $utra. 

BÅLAMBHATTA’S GLOSS. 

Yaviyasi. Though according to Amarakosa (II. 6. 43), Yaviyasi means one, 
low*born or a younger brother, yet here it means one younger in age, because this 
is a meaning given to tbe word in other Dharma Såstras also. 

Manu (IX. 94) gives the following age about the marriage of a giri “ A man, 
aged thirty years, shall marry a maiden of twelve who pleases him, or a man of 
twenty-four, a giri eight years of age, if (the performance of) his duties would (other- 
wise) be impeded, (he must marry) sooner.’’ 

According to Brihaspati, a man of thirty should marry a giri of ten, while a 
person of twenty-one years of age should marry a giri of seven years of age. Bålam> 
bhatta does not, however, prove this last. 

Yisnu Puråna lays down an universal rule that hride should be one-third of the 
age of man (Bb. III. Ch. X. 16) “If he marry, he must seleet a maiden who is of 
a third of his age.” 

Translator's note. YAjnavalkya wisely lays down no such hard and fast rule as 
to the age of a giri to be married. He follows the aucient Shtrakåras in this matter. 
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Corning affcer Manu, his omission to mention any parfcicular age of the marriageablé 
giri, shows that he disapproves the rule of Manu about the age, and so he ignores it. 
His contention that the giri should be younger in age than the bridegroom, is reason- 
able and perhaps of universal application. This is the rule laid down by Gautama 
also, who (IV. I) uses the same word as Yaviyasi “ A householder should take a 
wife (of) equal (caste), who has not belonged to anotker man and is younger (than 
himself).” 

In faet, in ancient times, early marriage of giris was not the rule. Thus 
Såyana-Mådhava in his commentary on Parås'ara-samhitå, Åchåra Kanda, Adhyåya 
II (B. S. S., Vol. II. Part II, page 69 forward) quotes texts to show the ancient 
custom, though he does show merely to indicate that this custom is no longer 
prevalent. A summary of this Pdrva paksa is given below. The Såstras say that 
a Kanyå should be given in marriage. The word “ Kanyå ” is not confined to a 
giri of ten years of age. Thus in Mahåbhårata, Anusasana Parva, Ckapter 20, 
Verse 22, the word “ kanyå ” is used by an old unmarried lady in her dialogue 
with Aståvakra, where she asks kim to marry her. She says there, “ Kaumåram 
brahmacharyam me kanyå*eva asmi na Samsayah,” “ from my early youth I have 
been performing the vow of studentship, I am verily a kanyå still, there is no 
doubt in it. ” Similarly in Salya Parva, Adhyåya 51, Verse 10, we find the 
speech of Nårada to the old maiden, wherein he uses the word “ kanyå ” in address- 
ing her, “ Asamskritåyåh kanyåyåh kuto lokåstavånaghe." 

So also we find in the dialogue between Umå and Mahesvara, the word, kanyå, 
applied to any unmarried woman, “ Ritusnåtå tu yå suddhåså kanyå iti abhidhi- 
yate,” “an unmarried woman, bathing after her monthly course, is called a kanyå ” 

If it bo said, that a giri not married and so not passing through the sacrament, 
cannot go to heaven, to this we reply, that a giri may pass her whole life in study 
after getting the sacredthread, and thus become a Brahmavådini, a knower of Brah- 
man, and thus go to heaven. Ordinary women must pass through the formality of 
the sacrament of marriage in order to go to heaven, but not so the Brahmavådinis. 
As says Hårita (XXI. 23) : — 

« ftwyratf få i srat tort 

“ Women belong to two classes. Brahmavådinis and Sadyovadhus. Among 
thesc two, there is ordained for Brahmavadinis the sacrament of investiture with 
sacred tliread, the fire sacrifice, the study of the Vedas in her own liouse and to 
beg alms. Por Sadyovadhus, the rule is that when their marriagoablo time ap- 
proachcs, the mere formality of investiture with sacred throad should be dono, 
and tlicn they should bo married away.” Thus both kinds of giris, tho perpotual 
virgins corrosponding to Naisthika Brahmachårins, and the Sadyovadhus correspond- 
ing to Upakurvånaka, must pass through tho corcmony of Upanayana or investiture 
with sacred thread in ordcr to become Dvijas or twico-born. If women are not 
invostod with sacred throad, they romain as Sfidras, and childron born of tlicm will 
bo SQdras. Hårita takos into considoration this faet, for Manu (IT. 06) says:— 
“ Tliis wholo series (of coromonics) must be performod for fomalos (also), in ordor 
to sanetify tho body, at tho proper time and in tho proper ordor, but without (tho 
recitation of) sacred tox.ts. M Tiiorofore> Hurita says . — nsiq:' „ Nak 
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6 fe™ ås™'" 1 ■ Sfcri ^ l >' 1 ’” ” Womon aro nofc •‘If o find ras,” <; T % 

WKTqWr *n*FrT “Nahi Andra-yonau Brahmana-ksatriya-vaisyå j&yanto," “Bo- 

causo Brahmanas, Ksatriyas and Vaisyas cannot bo produccd from fe'fldra womb,” 

« Tasmat ehhandasa striyah samskåryiih,” thcreforo 
womon must also bo (sanctificd by) rccoiving (all) sacramcnts through Yedie 
mantras.” 

Thus according to Harita, who is a SQtra writor, older in ago than the present 
metrical Manusmriti, womon wcro entitled to study tho Vedas and remain unmar- 
ried for a long timo. Tho text of Manu (II. 60) applied to Sadyovadhus, who did not 
like to study, as many Dvijas now-a-days do not study tho Vodas, and merely pasS 

through the formalitios of initiation. For such Sadyovadhus, Manu (II. 67) says : 

“ Tho nuptial cercmony is stated to be the Vedie sacrament for women (and to be equa 
to tho initiation), serving the husband (equivalent to) the rcsidenco in (the liouse 
of the) teachor, and the household duties (the same) as the (daily) worship of tho 
sacred fire.” 

For Brahmavadinis, of course, this rule does not apply, and they are governed 
by the law of Harita. 

Madhavåchårya, of course, has quoted Harita, merely to demolish him, for he 
says that the above rule of Harita applies to womén of tho ancient Kalpa. In sup- 
port of his view he quotes the following verse (which in some manuscripts is attri- 
buted to Yama and in others to Manu) : — 

“ ^ $*nfrnt i 

miiiqjl =3T qixR Wil II ” 

“ In ancient times giris were entitled to bo invested with sacred girdle, to 
teach the Vedas (or to be taught the Vedas), and to recite the Savitri.” 

“ nctt føjsit HfcfT m q*: i 

II 

sr” I 

The father or the unde, or the brother, should teach her, and not any stranger. 
In her own house is ordained for the giri the duty of begging alms. She should 
wear the skin of the deer, or Chira (langoti, a long strip of garment), or keep 
matted hair (like a male Brahmachåri).” This text merely recites a simple faet 
that in Pura Kalpa women were educated like men. It does not prevent the educa- 
tion of women, nor advocate early marriage. The Purå Kalpa was the time when 
Brahmavadinis, like Gårgi, held a controversy with Yåjnavalkya in the court of 
Janaka, as given in the Brihadåranyaka Upanisada, some time about 600 B. C. It 
cannot mean the Paurånic Kalpas. 

The learned editor of Paråsara Samhitå, Pandit Våman Sastri Islåmpurakar, 
shows that the text of Harita as quoted by Mådhavåchårya, is inaccurate, the 
correct text being the following : — 

‘atsrt I I 

i m’ i 
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This shows that Brahmavådinis need have been perpetual virgins, but could 
marry after attaining puberty. Thus according to the true reading of Hårita, there 
were two classes of women, one educated (Brahmavådinis), and the other uneducated 
(Sadyodvaha). The Brahmavådinis, were required to pass through a course of study 
till they attain puberty, when they could marry, or go on with their studies and 
marry at some later period, as illustrated by the cases mentioned in the Mahå- 
bhårata. Thus the earliest marriageable age was, according to Hårita, the period 
after the attainment of maturity, apparently for both classes of giris, and the 
marriageable age might be extended even beyond the period of maturity in the case 
of Brahmavådinis. 

The Gotra and the Pravaras . 

The author now mentions some further attributes especially to be 
considered in the selection of a bride. 

YÅJNAVALKYA. ‘ • 

LIIL — Free from disease, having a brother, and not descended 
from a family having a common Arsa and Gotra- — 53. 

MITÅKSARÅ- 

Arogioim : “ Free from diseases-’’] Not being tainted from any 

incurable malady. 

BÅLAMBHATTA’S gloss. 

The shorter form would have been “Åregang” The use of the bigger form 
“ Aroginim ” shows that the disease should be incurable, because this latter word 
is formed by the affix (in) denoting a perpetual condition. 

The appointed daughter • 

MITÅKSARÅ. 

Bhratrimatim. “ Having a brother.”] — In order to guard against 
the danger of her being taken as a Putrihå appointed daughter). 
From this it may be inferred that the Putrikå may takeplace without 
even a previous expressed intention. 

BÅLAMBHATTA’S GLOSS. 

A Putrikå or an appointed daughter may be mado without the express stato- 
ment by the father. He need not use the formula as given in Vas'i? tha (XVII. 17):— 
witli reference to this (matter of appointing a daughter there is) a verse 
(to bo spoken by the father when appointing his daughter),” “Ishall give tlice a 
brotherless damsel, decked with ornaments ; tho son whom sho may bear, shall be 
my son.” 

So also Mann (III. 11) “ But a prudent man should not marry (a maidon) who 
has no brother, nor one whoso father is not known, through fear lost (in tho former 
caso sho bo made) an appointed daughter (and in tho latter) lest (ho should com- 
»nit sin)." 

So also G au tam a (XXVIII. 19 and 20):— “Somo deelare, tbat (a daughter be- 
comes) an appointed daughter sololy by tho intention (of tho fathor). 

“ Through fear of that (a man) should not marry a giri who has no brothors.” • 
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Tho motliod of oxprossing intention is shown by Mabu also in (IX. 127) : — 

44 Ho who has son may make his daughter in tho following mannor an appointed 
daiighter (putfikA. saying to her husband)/’ “ Tho (malo) child, born of hor, shall 
perform my funotfal rites.” 

Theroforo, whoro the father has oxpressed intention to tho contrary, thoro 
a person may marry a brothorlcss giri also. In othor words, whoro the fathor says, 
4 ‘ I do not intond taking hor son as my son/’ thoro such a giri may bo married. 

An appointed daughter may bo so appointed to raiso an issue to hor fathor 
alono, or that her issne may belong botli to hor father and hor husband. In tho flrsfc 
case, tho marriage mantra in gift will bo as in Vasistha (XVII. 17) : — ic I shall give 
thee etc., otc., the son whom she may bear shall be my son.” 

In the seeond case, the mantra should be as mentioned by Kåtyayana 44 1 am 
sonless, I shall give thee this giri, if you are also anxious to get a son, then the son 
born by hor will belong to us both.” 

According to some, the intention of the father must be oxpressed otherwise thø 
glrl cannot become an appointed daughter. 

Tha Gotra and Pravara . 

MITÅKSARA. 

Asamana-arsa-gotrajam: — ‘‘Not descended from a common arsa 
and Gotra.” 

Belonging or appertaining to a risi is “ arsa ” and is technically 
called Pravara. Gotra is the well-known family descent. The words 
Arsa and Gotra, form the compound word Arsagotra. He whose arsa 
and gotra are common is called Samåna-arsagotra. She who is des- 
cended from the latter is termed Samåna-arsa-gotraja. One who is 
not the Samåna-arsa-gotraja is an asamåna-arsa-go traja (literally un- 
cornmon arsa-gotra-descent). Such a one (he should marry). 

The Gotra and the Pravara must be avoided separately, i.e., not 
descended from a common Gotra and not descended from a com- 
mon Pravara. Thus Gautama (IV. 2) : — “ Marriage may take place 
among parties having no common Pravara-” So also Manu (Chapter 
III. 5). 

“ She who is non-sapiridå to the mother and non-sapindå to the 
father (should be married).” 

Some are of opinion that a giri having the Gotra even of the 
mother is not to be taken in marriage. Because of the following 

text relating to Pråya^chita (^åtåtapa in Parårfara Mådhava B. S. S. 
Vol. II. pt. 1. p. 337):— 

Having married the mother’s brother’s daughter, as also one 
having the mother’s Gotra, or one having the common Pravara, (he 
should abandon her) 0 and should perform Chandråyaria .” (The words 
within bracket are not in Mådhava). 



* Some texts read “ gatvå ” i.e., “liaving sexual intercourse,” 
14 
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Here by the use of the word “ non-sapindå ” the daughter of tbe 
father’s sister, or mother’s sister etc., has already been prohibited. 
Therefore by the word Asagotrå (not common Gotra) is prohibited 
such person only who though a non-sapinda and though descended 
from a separate line, has yet a common gotra. And by the addition 
of the word Asamåna-Pravara (not common Pravara) is prohibited 
one who though not a Sapinda and though not a sagotra has yet a 
common Pravara. 

The rule of Asapinda marriage applies to all classes, because 
Sapinda relationship exists everywhere. 

“ Not being descended from a common arsa and gotra ” applies 
only to first three classes. Although the Ksatriyas and the Vai^yas 
not having apeculiar gotra of their own, have no Pravara as well, yet 
the gotra and Pravara of the Purohita (family priest) are to be under- 
stood. 

Thus Å^valåyana having promised “ he takes the Pravara of his 
sacrificer,” says “ the Ksatriyas and the Vaisfyas talce the Pravara of 
Purohita.” 

The status of a wife is not created in a giri who is a Sapinda, 
Sagotra or Sapravara. In the case of a giri who is deceased, or (who 
has no brother), etc., the status of a wife is established, though there 
is obvious evil- 

BÅLAMBHATTA’S GLOSS. 

The word, Årsa, is derived from the word, risi, that is the same thing as Pravara, 
The word Pravara means, in the first piace, the invocation of Agni, by words like 
Agne maham asi deveddho etc.”, “agnirdevo hota devanyah etc.” as taught in the 
Kalpa Sutras. “ When the fire is to be consecrated, Agni Havyavåhana, the god who 
carries the libations to heaven, must be invoked. This invocation or invitation to 
Agni, is called Pravara.” (Max Muller’s History of Sanskrit Literature, Edition of 
Pånini Office, Allahabad, Page 198). 

The word Pravara secondarily means the classes of Risis belonging to any par- 
ticular Gotra, through that Gotra is carried on. In otber words, the Muni, or noble 
ancostor, who contributcs to the credit of a particular Gotra or family. 

“The mother’s Gotra is of two sorts, the Gotra which sho had bofore her mai> 
riage, and the Gotra whicli sho gots aftor hor marriage, ufc., her husband’s Gotra. 
The husband’s Gotra being the Gotra of her son also, is alroady prohibited in cases 
of marriage. So when it is said lio should not marry in her mother’s Gotra, it means 
he should not marry a giri belonging to tho Gotra of his matcrnal grandfathor (Må- 
tilmaha). Somo liowovor hold that this is not a gcnoral rulo, but confinod to tho 
Madhyamdina Brahmanas. 

Tho daughter of a matcrnal unclo is also within tho prohibited degroes, be- 
causo sho belongs to tho “ mother’s gotra. Tho abovo toxt, therefore, prohibiting 
marriage with tlio matcrnal uuclo’s daughter, contcmplatos tlio caso of tho stop 
matcrnal unclo (tho daughter of tho brother of tho stop-mothor). 
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Bålambhatta thon gives a list of soveral gotras and pravaras. Lfo says thero 
aro eightecn Ganas or classos of Manis from whoin arose tho various gotras and 
pra va ras, viz. : — 

(1) Jåmadagnya, (2) Vitahavya, (3) Vaiuya, (4) Gritsamadå, (5) Vådhryasva, ( 6 ) 
Gautaina, (7) Bharadvåja, ( 8 ) Kapi, ( 9 ) Ilftrita, (LO) Maudgalya, (LI) Kanva, ( 12 ) Virfi- 
pa, (18) Visnu-vriddlio, (L4) Atri, (15) Visvainitra, (10) Kasyapa, (17) Vasistka, (18) 
Agastya. 

BI1RIGU DIVISION. 

I. Jcimudagnya Gana . 

(1) Jåmadngnyah, ( 2 ) Vatsah, (3) Srivatsah, (4) Chyavanah, (5) Ålpah, (0) V&nah, 
(7) Vnsåvarni, ( 8 ) Jivantah, (9) Devaråtakah, (10) Vitatsåyana, (11) Vairah, ( 12 ) Hit- 
yah, (13) Vatah, (14) Manduh, (15) Pråchinayogyah, (16) Arstisonah, (17) Anupakah.^ 
Thesc aro called the seventecn Bhårgavas. Marriago cannot tako place in tke Jåma- 
dagnya Gana amongst tkem. 



il. Vitahavya Gana. 

( 1 ) Vitahavya, (2) Ayaska, (3) Manna, (4) Mauka, (5) Vådhflla, ( 6 ) Såveda. 

These six aro Bhårgava sub-divisions. Marriago cannot take place with ono 
another amongst tkem, 

III. Vaina Gana . 

It consists of two Gotras, (1) Vainya and ( 2 ) Pårtha, both belonging to Bhårga- 
va sub-division. They should not marry with eacli other. 

IV. Gritsamada Gana . 

This Gana has two Gotras, (1) Gritsamada and (2) Saunaka, People of this 
Gana should not marry with each other. 

V. Vddhryasva Gana . 

This Gana has got two Gotras, ( 1 ) Vådhryasva and (2) Mitrayugya. It is also a 
sub-division of Bhårgava. They should not marry each other in the Vådhryasva 
Gana. 

The above five Ganas beginning with Jåmadagnya and ending with Vådhryasva 
are all collectively called Bhrigu Ganas. These five Ganas also should not marry 
with one another amongst them 

ÅiVGIRASA DIVISION. 

VI, Gautama Gana . 

This Gana consists of seven Gotras, (1) Gautama, (2) Ayåsya, (3) Auchathya, (4) 
Kaksivana, (5) Ausija, ( 6 ) Vrihaduktha, (7) Våmadeva. These are the seven Gotras. 
They should not marry with one another amongst them. 

VII. Bharadvåja Gana ( sub-division ). 

These are the seventeen Gotras, (1) Bharadvåja, (2) Kusanku, (3) Agni, (4) Vai- 
sya, (5) Jarta, ( 6 ) Yama, (7) Kata, ( 8 ) Sairira, (9) Krirasunga, (10) Vandana, (11) Bri- 
haspati, (12) Sarvastamba, (18) Kapi, (14) Måta, (15)Vachasa, (16) Gårgya, (17) Sai- 
nyaka. These are the seventeen Gotras called Bkaradvajå Gana. They should not 
marry with one another amongst them. 

VIII. Kapi Gana. 

This Gana consists of three Gotras. Kapi, Makadakfaya, RikSaya. They ean- 
not marry with one another. 
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IX. Harita Ga na (sub-division). 

Tliese ar© the ten Gotras, (1) Hårita, (2) Yauvanåsva, (3) Mån dhåtra, (4) Kutsa, 
(5) Pingala, (6) Samkha, (7) Darbha, (8) Bhauma, (9) Gava, (10) Amvarisa. They can- 
npt marry with one another amongst. 

X. Maudgalya Gana ( sub-division ). 

These are the three Gotras. (1) Maudgalya, (2) Tårksya, (3) Bhåmyårsva. They 
cannot marry with each other. 

XI. Kanva Gana ( sub-division ). 

These are the two Gotras, (1) Kanva, (2) Ajamidha, They cannot marry with 
each other. 

XII. Virthpa Gana ( sub-division ). 

These are the four Gotras, (1) VirOpa, (2) Astådamstra, (3) Prisdasva, (4) Mud- 
gala. They cannot marry with one another. 

XIII. Visnu-vriddha Gana (s ub division). 

These are the thirteen Gotras, (1) Visnu-vriddha, (2) Paurakutsya, (8) Trasa- 
dasya, (4) Kata, (5) Mayana, (6) Bhadrana, (7) Bådaråyana, (8) Såtpatåmya, (9) Aupa- 
mitya, (10) Gavi, (11) Såtviki, (12) Taluki, (13) Nitumdata, They cannot marry with 
ono another amongst them. 

ATRI DIVISION. 

XIV. Atri Gana ( sub-division ). 

(1) Syåvås'va, (2) Våmarandha, (3) Gavisthi, (4) Adhananjaya, (5) Sumangali, (6) 
Tithi, (7) Vija-våpa. They cannot marry with one another amongst them. 

VISVÅMITRA DIVISION. 

XV. VisvOmitra Gana (sub-division). 

These are the thirty-eight Gotras, (1) Visvåmitra, (2) Devarata, (8) Mann, (4) 
Tantu, (5) Aulaki, (6) Vålaki, (7) Chakita, (8) Ulukau, (9) Yåjnavalki, (10) Nårada, 
(11) Bpihadagni, (12) Kåla, (13) Vaba, (14) Salali, (15) Bahu, (16) Lohita, (17) Sålanka, 
(18) Ayana, (19) Våvarnyakåma, (20) Kåyana-pOrana, (21) feålåvata, (22) Agni-deva, 
(23) Madana, (24) Kausika, (26) Astaka, (26) Åjya, (27) Madhnchchhandasa, (28)- De- 
vasrava, (29) Dhanaujaya, (30) Srihga, (31) Kata, (32) Sairira, (83) Vårighåpoghamar- 
sana, (34) SOnu, (35) Pana, (36) Dhumra, (37) Jathara, (38) Ekahavyaka. They caunofc 
marry with one another amongst them. 

KASYAPA DIVISION. 

XVI. Kasyapa Gana ( sub-division ). 

Theso are the ten Gotras, (l) Kasyapa, (2) Rebha, (3) Raibha, (4) Sandilya, (5) 
Devala, (6) Asita, (7) Samskriti, (8) Putimåsa, (9) Vatsara, (10) Naidhruva. They 
cannot marry with one another amongst them. 

UPAMANYU DIVISION. 

XVII. Vasistha Gana (division). 

These are the eleven Gotras, (l) Vasistha, (2) Indra-pramada, (3) Abharatbasn, 
( 4 ) Samskpiti, (6) Kaundina, (6) PAti-måsa, (7) Ganrivita, (8) Parås'ara, (9) Maitra 
varuni, (10) Sakti, (11) Upamanyu. They cannot marry with ono another amongst 
them. 

XVIII. Agastya Gana (division). 

These are the throo Gotras, (1) Agastya, (2) V åtav&ha, (3) Dårdhyachyuta. They 
cannot marry with. 

General Rulcs about Gotras. 

Marriago cannot tako. placo between Jainadagni Gana, ViB'våmitra Gana and 
Dovaråtra Gotra. 
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Marriago cannofc tako placo with ono anothcr amongst Bharadvåja Gana, Yiévd* 
mitra Gana, Krita Gana, 8a i sira Gana and 8j\inga Gana. 

Marriago cannot tako placo with ono another among Katfypoya Gana, Vasistha 
Gana Sariiskpiti Gana, and Pftti-masa Gana. 

Marriago cannot talco placo among with ono anothor Åtroya Gana, Vitfvåmitra 
Gana, and Dhanaujaya Gana. 

Marriago sliould nover tako placo botween Bharadvaja Gana, and Kapi Gana. 

Tho ccromony of marriago should nevor tako placo botween Mandgalya and 
Yirflpa Ganas. 

Thon Balambhatta gives a long list under each of tlio cighteen elasses, This 
list lio has takon from Samgraha-kara. But other books givo only eight Gotras, and 
not oighteon, that is, tho sevon well-known Ri>is and Agastya, tho oighth. Tho 
curious reader may be referred to Max Miiller’s “ History of Samskrit Literaturo,” 
Pånini Office Edition, pp. 195 to 200. 

Thon Balambhatta goes on to say Marriages may tako placo from three mo- 
tives, either for tho sake of sexual gratifieation, or for begetting a son, or through 
religions motives, viz. t to perform fire sacrifices etc. Tn the case of thoso who marry 
through the firsfc two motives, they should certainly avoid a giri, who is diseased. 
But if he marries through religious motives he can certainly marry such a giri for 
she can help him in his religious sacrifices. In tho last two cases also, viz., where 
he marries for the sake of a son, or for tho sake of religion, he should marry a giri 
of his own caste. 

But in the case of a giri who is a sapinda, or sagotra, or samåna-pravara, the 
marriage is absolutely void. 

The Sapindåhood in marriage . 

MITÅKSARÅ. 

In the explanation of the word Asapincjå, it has been said that 
Sapinda relationsliip arises from the eircumstance that particles of 
one body have entered into the bodies of persons thus related, either 
immediately or through transmission by descent. But inasmueh 
as this definition would be too wide, since such a relationship 
exists in some way or other, amongst all men in this world that 
has no beginning, the author says — 

YÅJNAVALKYA. 

LUI. — Fifth and seventh removed from the mother 
and father respectively.— 53. 

MITÅKSARÅ. 

“ From mother.” — In the mother’s line, after the fifth ; and “ from 
father,” in the father’s line, after the seventh ancestor, (the Sapinda- 
relationship ceases). (The words within braekét must be supplied to 
complete the sense). 

Therefore, though this word “ Sapinda ” owing to its etymologi- 
cal meaning, is applicable everywhere, yet like the words Nirmantha 
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(which literally means the produet of rabbing, but especiully appiela 
to fire only) or Pafikaja, &c.. (literally born of raud, but is applied to 
lotus only), it is subjected to restrictions, (and denotes a particular 
limited relationship only). Thus the six aseendants beginning with 
the father, and the six descendants beginning with the son, and one’s 
self counted as the seventh„ in each case are Sapinda relations. 

In the case of the division of the line also (by branching off from 
the main stem), one ought to count up to the seventh ancestor, 
including him with whom the division of the line (branching) 
begins, (for example, two collaterals A and B are sapindas if the 
common ancestor is not farther removed from either of them than 
six degrees) ; and thus the counting of the sapinda relationship be 
made in every case- 

So also beginning from the mother and counting her father and 
grandf ath er &c- till the fifth ancestor is reached, is the meaning of 
the words “ fifth from the mother.” 

In the same way, beginning from the father and counting his 
father &c- till the line reaches the seventh ancestor is the meaning of 
the phrase “ seventh from the father.” 

Similarly in marriage, the two sisters or a sister and a brother, or 
a brother’s daughter and father’s brother, different branches are 
counted as one, on account of the two having a common beginning. 

Though it has been said by Vasistha (VIII 2). “ The fifth and 
the seventh from the mother and the father ” (he may marry), and 
by (Paithinasa) also : — “ Beyond three from the mother and five from 
the father,” (he may marry), yet these texts lay down (the minimum 
limit of marriage) and are for the purpose of prohibiting marriages 
under those degrees, and do not couatenance marriages in those 
degrees ; and thus these two texts would not be opposed to all other 
texts ; otherwise they would be opposed to all the Smfitis. 

The Sapin.dahood of Anuloma hirths. 

This rule is applicable to parties who are Sajati or of equal birth. 
Among parties who are vijåti or of unequal births there is a special 
rule- As says (^afikha.) — 

“When thero are many okajåtas (begotten by the same father), prithakaksotras 
(of soparate liolds) and prithakjanas (separato birth), thoy ure all ekapindas, but of 
separate puriQcation ; and pindas ceaso in the third.” 

Explanation. — “Ekajåtas ” begotten by the same father, such as 
Bråhmana &c- “ Prithaka-Ksetrås” born of women belonging to differ- 
ent classes- “ Prithakajanås ” born of different women of the same 
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class. They are ekapindas or sapindas, but of separate purifica- 
tion. We sliall speak of separate purifications in the chapter on 
“ Impurilies.” 

‘ The pinda ceases in the three” menns that in third case, viz , 
nrnong the Auuloma sons the sapindaship extends only up to the 
third degree- 

BÅLAMBIIATTA’S glos«. 

According to tho Sarngraha text, tlio sapindaship is to be countcd by taking 
tlio fathor of tho boy as tho starting point and so counting up to tho sevonth. 
Similarly, taking tho girl’s fathor as tho starting point, and going on up to the 
sevonth. This is the counting from the sido of the fathers of tho bride and bride- 
groom. Similarly, tho mothers of the bride and bridegroom should also be taken as 
starting points, and the counting should be made up to the fifth degree from them. 
Thus according to this text, both sides should be counted, viz., on the bridegroom’s 
side, which should be counted from tlio fathor and the mother of tho bridegroom, to 
find out tliat the intended giri is not within the seventh degree from his father’s 
line, and within fifth degree from his mother’s line. Similarly in the case of the 
giri, it should be soen that the intended bridegroom is not within seventh degree of 
her father’s line, or within fifth degree from her mother’s line. Thus a bride or a 
bridegroom may marry, if they are not so related. Therefore, Gautama (IY. 5) 
says : — “ Beyond the fifth from the side of the mother’s Bandhus.” So if a giri or a 
boy is beyond the fifth degree from their respective mother’s side, they can marry. 

Similarly, if the giri or the bridegroom is not within the seventh degree 
counted from their respective father’s side, they can marry. In other words, in 
counting persons of Bhinna (separate) gotras, the sapindahood ceases with the 
sixth in degree. But in counting persons of the same gotra, the sapindahood ceases 
with the eighth degree, both in the case of the boy and the giri. Therefore, as an 
illustration, the eighth sagotra ancestor of the boy, not being considered a sapinda 
for this purpose, a daughter of this ancestor is not also a sapinda of the boy, so her 
daughter may be married to the boy. In other words, the grand-daughter 
(daughter’s daughter) of the eighth ancestor may be married to the boy. This is 
the opinion of Haradatta in commenting upon the text of Gautama. He says : — 
“ Commencing with the father and counting in the line of his Bandhus, a giri born 
above the seventh, may be married to the boy. Similarly, beginning with the 
mother and counting in the line of her Bandhus, a giri born frem above the fifth may 
be married by the boy.” Therefore, in all Smritis, the epithet, Asapinda, is taken 
as a qualifying term of the giri to be married, (and not applying to the boy to be 
married). Therefore, the sense of tho text is that counting from the Kutastha 
(father), the sapindahood ceases beyond the seventh, and counting from the 
Kutastha mother, it ceases beyond the fifth. The text of Sarngraha quoted above 
should be taken in this sense. 

(Bålambhatta then goes on further to discuss the same point.) 

The above text of Mitåksarå begins by explaining the phrase of Måtritah as 
used by Yajnavalkya first, and he takes up the case of the father next af ter the 
brother. Because the mother is more important, as she contributes more towards 
the birth of a child than the father. The mother contributes foar elements to the 
formation of the body of her son, while the father contributes only three. 

Vijnånesvara explains the verse “Panchamåt saptamåt firdhvam måtritah pitritah 



112 



YÅJNAVALKYA SMRITI. 



tathå ” of yåjnavalkya, by adding the phrase, “Såpindyam nivartate,” “ sapindahood 
ceases.” The above line of Yåjnavalkya, therefore, should be translated as “the 
sapindahood ceases from beyond the fifth and the seventh removal from the mother and 
the father.” It does not mean that the sapindahood is up to the fifth and seventh from 
the mother and the father respectively, This the commentator has done in accord- 
ance with the texts of Matsya Puråna (XVIII, 29) : — “ Sapinda relationship is up 
to seventh generation (såpta-paurusam),” as well as the text of Sankha : — “ the 
sapinda relationship of all according to the Gotra, is Såpta-paurusi ” ; and to the 
snme effect is the text of Gautama (IV. 2) “A marriage (may be contracted) 
between persons who have not the same Pravaras, “ (And) who are not related 
within six degrees on the father’s side, (Nor) within four degrees on the mother’s 
side.” 

The commentator (Vijnånesvara) then gives two illustrations, one from the 
Vedas, and one from ordinary life, toprovehis contention that the word, “sapinda,” 
may have an etymological meaning, as well as a technical meaning, at one and the 
same time. The Vedic illustration is the word, “ Nirmanthya,” which literally means 
“ the product of rubbing,” but it is a particular name of “ fire,” and not of any other 
product of rubbing or churning, like butter etc. Similarly, the secular illustration 
of the word, Pankaja, literally means “ born in the mud,” but it is conflned to “ lily ” 
alone. In other words, the word, sapinda, is a yoga-rudhi. 

Therefore, the commentator (Vijnånesvara) says : — “ Though this word, sapin- 
da, etc.” 

In the case of the bifurcation of a line, the counting should begin with the 
persons from whorn the line branches ofi. 

Similarly, must be explained the text of Vasistha (VIII. 2) : — ” Who is not 
related within five degrees on the mother’s side (Måtpi-bandhu), nor within seven 
degrees on the father’s side (Pitri-bandhu)." 

So also the text of Gautama (IV.2-5) “ A marriage (may be contracted) bet- 

ween persons who have not the same Pravaras, (and) who are not related within 
sevon degrees on the father's side, or on the side of the begetter, (nor) within the 
fivo degrees on tho mother’s side.” 

Similar is the text of ITårita, “ Sapta pitritah pariharet, pancha måtfitah,” 
let him leave the seventh from tho father, and the fifth from the mother.” 

To the same effect is the text of Paithinasi “ Asamanårseyåm kanyåm vara« 
yet ; pancha måtritah pariharet ; sapta pitritah,” “ let him choose a giri, who has 
not the same årsa (gotra and pravara); let him leave her who is related within five 
degrees from the mother, and seven degrees from the father.” To the same effect is 
the toxt of Sankha Let him marry a giri, wlio is of the same casto, who is 
not of tho same gotra and pravara, and who is soven and fivo degrees removed 
from tho father and the mother respectively.’’ 

To tho same effoct is Visnu (XXIV. 10) “ Nor (should he marry) one descend- 

od from his matcrnal ancostors within tho fifth, or from his paternal ancestors 
within tho soventh degreo.” 

So also Nårada (XII. 7):—” Sagotras and Samånapravaras are ineligiblo for 
marriage up to the fifth and sovontli dogroos of relationship rospoctivoly, on the 
father's and motlier's side." 

The toxt of Vasintha quotod abovo by Vijnånesvara is not oxactly accurate. 
Tho full toxt is as given below (Vasistha VIII. 1 and 2) : — 
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^cqisraTqiqqm^jq%qrø- 

TOraef 'BgSTT YffqV II 

q^rrf siHqf fitøvgvq: n” 

Similarly tho toxt of Paithinasi is not fully given by Vijuånesvara. The full 
toxt is : — 

q'^raT qr^cr: qfcs^ STCWT I 
sfNn<j*r: qs^ fqfåj i’ 

“ Let him loave a giri who is fifth from the mother, and seventh from the 
father. Or, who is third from the mother and fifth from the father.” 

Tho last alternative applies to sons, by different mothers, belonging to differ- 
ent castos. If one father has several sons, by wives of different castes, then in their 
case the second alternative of Paithinasi would apply. To this alternativo 
applies the text of Sankha also mentioned in the commentary by Vijuanesvara, 

BHINNA-GOTRA SAPINJ1AS. 

After the above discussion, and criticizing the opinion of Nirnaya-sindhu, Bå- 
lambliatta goes on to say that old authors have divided the sapinda relationship 
with bhintia gotra into five sub-divisions. (1) The sapinda relationship through 
the analogy of Chudå-bandha. (2) The sapinda relationship through the analogy of 
Mukta-håra-bandha. (3) The sapinda relationship through particles of the same 
body. (4) The sapinda relationship tbrough the offering of funeral oblation (Nirva- 
pya-åsa-anvaya). (5) The sapinda relationship through the offering of funeral obla- 
tion and inheritance. (Nirvåpya-amsa-anvaya). 

Among these the Chudå-bandha sapipda relationship is that between two 
equal and unequal persons, like the people, born from the head (Bråhmanas). The 
Mukta-håra relationship is that like several pearls strung together, on the same 
string, where the father and mother belong to the same caste. The sapindahood 
through particles of biood (avayava-anvaya) is that relationship, which is seven- 
fold from the father’s side, and four-fold from the mother’s side. The Nirvåpya- 
anvaya sapipdaship is that which arises from the right of a person to offer food to 
a particular kind of ancestor, who is dead. The last kiud of relationship is that 
which exists between bride and a bridegroom by the faet that they are the sources 
(avayavin), from whose body particles are taken by the descendants. 

The example of Chuda-bandha sapinda relationship may be illustrated by the 
following table. Brahmadatta is the founder of the family. He has two sons, Yaj- 
nadatta and Devadatta. These latter have two daughters, Gangå and Yamuna. 
These latter have daughter and a son, named respectively Sarasvati and Mitra- 
datta. These latter have a daughter and a son, Vijayå and Pundarika. These 
latter have a daughter and a son, Sulochanå and Visnudatta. Vijayå is the fifth and 
Sulochanå is the sixth. Here the sapinda relationship ceases. Pundarika is the 
fifth, and Visnudatta is the sixth. But here the sapinda relationship does not 
cease, because they are within the seventh degree from the father. They eannot 
marry (tho giri, Sulochanå). But according to the siddhanta of the Western 
(Pråucha School) they can. 

15 
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1. Brahmadatta. 






2. Devadatta. 

I 

3. Yamunå. 

I 

4. Mitradatta. 



2. Yajnadatta 
8. Gangå 

4 . Sarasvatl 

I i 

5. Yijayå 5. Pundarika. 

I ' 

6. Sulochanå Visnudatta 

Note:— Here the giri, Sulochanå, cannot marry Visnudatta. Though their 

Gotras are different, but Visnudatta is within seven degrees from the father’s side. 
This sapindaship is called Chudå-bandh-anvaya. 

The Mukta-hara Sapindaship. 



This will be illustrated by the following table. Brahmadatta had two sons, 
Yajnadatta and Devadatta, the latter have two daughters, Gangå and Yamunå res- 
pectively. The latter have a daughter and a son, Sarasvati and Mitradatta. Saras- 
vati gives birth to a daughter, Jayanti, and Mitradatt has a daughter, Vijayå. Ja- 
yanti has a daughter, Kåveri, and Vijayå, a son, Visnudatta. Kåveri and Visnudatta 
can marry, because Visnudatta is sixth from the mother’s side, and so is not a 
sapinda of Kåveri. From the mother’s side the sapindaship ceases beyond the fifth. 
Or, to take a further example, Visnudatta, sixth, has a daughter, Dharitri, the 
seventh. Jayanti, the fifth, has a son, Indradatta, whose son is Mudgala, the 
seventh. Mudgala and Dharitri cannot marry, because Mudgala is seventh from 
the father’s side, and sapindahood has not ceased. 



CASE IT. 



1. Brahmadatta 



2. Yajnadatta 

I 

3. Gangå 

4 . Sarasvati 

5. Jayanti 

I 

6. Kåveri 

Thesc last two can marry. Bnt 

5. Jayanti 

I 

6. Indradatta 

I 

7. Mudgal 

Those last two cannot marry. 

CASE III. 



2. Devadatta. 
I 

8. Yamunå 

i 

4. Mitradatta 

I 

5. Vijayå 

I 

6. Visnudatta 

5. Vijayå 

I • 

6. Visnudatta 

" I 

7. Dharitri 



Now to the third case. Brahmadatta has a daughter, Visnubhakti, tho latter 
has a daughter, Vedavati. Can this daughter, Vedavati, bo married to Brahma- 
datta ? Because “ tho mother’s sido beyond tho fifth and from the father’s side 
beyond tho sovonth” is tho rulo. That prohibition does not apply hero. Brahma- 
datta and Vedavati, moreover, are of differont Gotx’as also. And says tho toxt of 
Vriddha-Manu. — “Sho gots unity with the husband in pin da, in gotra and in sfltaka 
(birth and death impurity). Aftor tho marriago, ou tho sovonth footstep, the giri 
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losos hor father’s gotra. Boforo tho soventh footstop, if tho bridcgroom dies, sho 
should bo givou to anothor bridcgroom. Tho ccrcmony of taking tho hånd is 
complotcd on tho soventh footstop, Avhon tho status of a husband accrucs to tho 
bridcgroom. Tho nuptial tcxts aro a cortain proof (that a maiden has 1)oon mado 
a lawful) Avifo, but tlio Aviso should know that tlioy aro comploto Avith tho soventh 
stop. (Manu VIII. 227). If tho bridogroom has gono to anothor country, thon 
aftor waiting for tlirco monthly courscs, a giri should bo married away to anothor, 
if tho Vak-dana (bctrothal) corcmony was dono.” 

Tlms according to tho abovo toxt, thero would bo no bar to tho marriage of 
Vodavati Avitli Brahmadatta, becauso they aro of difforont gotras. But, the marriago 
cannot tako placo, becauso tho sapindahood through biood relationship comes in, 
and this avayava-anvyaya sapindahood provonts tho marriago. To this effeet 
is tho opinion of Visvardpacharya : — “An animal is born after conception, onveloped 
in sovon shoaths, four of which aro from tho mother, and three , (bones and tho 
rest) from the father.” Therefore in tho body of an offspring, there are three 
elements of the father’s body, and through this relationship of the particles of a 
commou body the sapindahood ariscs." Therefore, since there is this relationship 
in tho particles of the body between Brahmadatta and Vodavati, the daughter of 
Visnubhakti, there can be no marriage between them. 

CASE IV. 

Brahmadatta has two wives, Chandrakånti and Rdpavati. Chandrakånti has 
a son, Somadatta. ROpavati has a sister, Hamsavati. Why cannot Hamsavati be 
married to Somadatta ? There is no relationship of sapindahood between them, 
through the rule of “seventh from the father and fifth from the mother,” and they 
aro also not of the same gotra. But such a marriage cannot take place, because 
Baudhåyana prohibits such marriages “ The Dharma is that which is ordained 
by the Veda, the adharma is that which is opposed to it. The Veda is the visible 
Nåråyana, the Self-existent. Thus have we heard. All the wives of a father are 
mothers. Born from one mother, in one year, two giris should not be married, to 
tAvo persons who are related as father and son, (because by such marriage one 
sister will stand as a daughter-in-law of the otlier sister). But, if the sisters 
are step-sisters, then such marriages can take place (i.e., the father can marry one 
step-sister, and the son can marry another step-sister.” 

Thus, a step-mother being like a mother, the own (uterine) sister of a step- 
mother cannot be married. 

[Then Bålambhatta gives the opinion of Chaturvimsati-mata, and Kapila-mata.] 

CASE V. 

This is illustrated by Manu (IX. 182) “ If among brothers, sprung from one 

(fathei’), one have a son, Manu has declared them all to have male offspring through 
that son.” Thisljperse of Manu is explained by some as applying to funeral offer- 
ing, (vis. a nephew is just like a son for the purposes of funeral offering). (Others 
take this verse to mean as applying to inheritance. If among two brothers, one 
has a son, and the other has none, and if this childless brother dies, then the 
surviving brother will take the estate of the deceased brother). 

This would be a casé under the fifth head. Therefore, the uterine sister of 
one’s step-mother, or of uncle’s wife, or of elder brother’s wife, should not be 
married, because they are related by common funeral offerings and inheritance. 

Note Tho text of Balambhatta appears a little uniutelligible. (Tr.) 
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He then quotes Linga-Puråna : — 44 Those women, whose relationship is only 
through words, (through the ceremony of repeating the mantras of marriage), or 
who share the affection, should not be married, because such marriages are un-r 
seemly and abhorrent to all, and the family becomes extinguished by such 
marriages. 

Bålambhatta then goes on explaining the text of Mitåksarå, where Vijnanesvara 
says about mixed-caste-births in para beginning with : — 44 This rule is applicable 
to parties who are Sajåti or of equal birth. Among parties who are Yijåti or of 
unequal births, tbere is a special rule.’ , Bålambhatta then explains the text of 
Sankha quoted there. We repeat it here for better understanding 

‘qsNstTcTT 3*137 ^srr: I 

Literally this verse means, “if many (sans) boru of one (fa ther), have separate 
fields and separate producers etc.” 

The word, janåh, here means, mothers. In faet both phrases, “separate fields’ 8 
and “separate producers” mean one and the same thing, vis., separate mothers. 
But with this difference, that “separate fields” mean, mothers of difierent castes, 
while “ separate producers” mean, mothers of the same caste. A Bråhmana may 
have a Brahman! wife, a Ksatriya wife and a Vaisya wife at one and the same time, 
Sons born of these wives will be Prithak-ksetras, Or, a Bråhmana may have seyeral 
wives of the same cas^te, t ns., all Bråhmanis. These sons will be Prithak-janas, 
These sons will be inter-related as step-brothers, some of the same caste as their 
father, others of a caste lower than their father but higher than their mother. 
In the case of step-brothers of the same caste as their father, the sapinda rela- 
tionship is governed by the general rule, given in verse 53, vis., “ above the seventb 
frem the father and above the fifth from the mother,” But in the case of the step* 
brothers, who are not of the same caste, the above rule of Yåjuavalkya is modified 
by the present rule pf Sankha, which declares that their sapindahood. ceases with 
the third, and their period of impurtiy is also difierent. 

Madiiavacharya in commenting on this verse of Sankha, in his commentary on 
verse 25, Adhyåya 2 of Paråsiara (page 61, Yol. I, Part 2, of B. S. S.) says “ Those 
whose father is one, but mothers aro of difierent castes, they through the difierenep 
of their mothers., are men of difierent pastes, still through the onenøss of their 
father they are sapindas to each other. In their case, the sapindahood ceases 
with the third degree.” In faet, Mådhavåchårya takes both epithets, Prithab- 
ksetra and Prithak-jana, as applying to the same person, vis., sons of mothers of 
difierent castes, and not to sons of mothers of the same caste. According to 
Mådhavåchårya (as well as Yijuånes'vara), the separate period of death impurity 
applios to sons of difierent castes. Among these sons of difierent castes, their 
sapindahood in their Gotra ceases with the third male line. In the case of tho 
sons of tho same caste, who aro step-brothers, tho sapindahood in their stepr 
mothcr’s line (i.e., in tho lino of tho fatlior of tho step-mother), ceases in the third. 
That is to say, it ceases with tho father of tho step-mother. Then tho question 
arises, how far this sapindahood goes in tho line of tho father of the step-motlicr. 
According to tho text of Sumantu, it does not extond further. This (s tho opinion 
of tho author pf Dvaita-nirnaya, But this is wrong, as shown by my rovored 

^caeher. , 

The word, “åvartato,” in tho abovo verso of Sankha, means, ti?thati, i.e., it 

pxists up to three (inclusive). Tho word, pinda, in tho same verso, means sapnula,-- 
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hood, und go Vijfifinesvara explains ifc by saying, that “ in tholr case tho sapinda- 
sliip oxtcnds only up to tho third Purusa (inclusivo).” 

Bud of commontary of Dalambhatta, on vorso 53. 

A ride of Bilejerne. 

Tho author now deel ares an exception relating to tho bride, 
tliough slie may possess all the abovo qualifications- 

YÅJNAVALKYA. 

LIV. — Slie should be of a great family of Srotriyås, 
whose ten ancestors are renowned, but not of a family, 
tliough prosperous, that has any hereditary disease or 
taint. — 54. 

MITÅKSARÅ. 

The forms “Purusa” and “Purusa” are the same, meaning 
ancestors.” Of that family of which “ the ten ancestors ” viz ., five 
from the mother’s side, and five from the father’s side “are 
renowned.’ 

“ ^rotriyas.” — Those who study the Vedas. The study is indi- 
cative of being versed in the (understanding and) studying of the 
Vedas, (and in the) éåstras. 

“ Mahåkula.”— Great family,” is a compound of Mahat (great) 
and Kula (family). i.e., a family rich in sons, grandsons, cattles, 
servants, villages, &c. The bringing of a girl from such a family 
is ordained- 

“ Hereditary diseases ” are such as leprosy, epilepsy, and the 

rest- 

“ Taint ” is that which enter the system through semen and 
biood. 

Moreover, such a family as is described by Manu (Chap. III. 7). 

“ The family which neglects the prescribed rites of religion, in which n vj 
male children are born &c„ should be avoided. 

Being married by these defeets, even a “ prosperous ” family — 
a high family, such as above described, should be avoided ; and a 
girl should not be brought from such a family. 

BÅLAMBHATTA’S GLOSS. 

In tbe previous verses wero mentioned the rules about the qualifications of 
the bride herself ; in the present verse are described the qualifications, ■which the 
family ot the bride should possess. 

The word, “ Purusa,” and “ Purusa,” are the same. See Amarakosa (IL 6. 1). 

The test should be applied to the both lines, maternal and paternal, of the 
bride, 
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Tho word, “Srotriya, ” though derived from the root, “Sru” “to hear,” really 
means, “one who has studied the Veda.” See Pånini V. 2. 84.* Tlierefore, mere 
reeiting of the Vedas is not sufficient, one must understand italso; as clearly 
stated in the Mahåbhåsya. The word, “ Sruta, ” in the commentary, means “the 
Såstras.” 

The rule laid down in this verse, is an example of Parisankhyå. It is not a 
Niyama-vidhi. 

The “ hereditary diseases ” are fully described in books on medicine. 

The full text of Manu, referred to above, is the following (III. 6 and 7) •“ In 
eonnecting himself with a wife, let him carefully avoid the ten following families, 
be they ever so great, or rich in kine, horses, sheep, grain, or (other) property. 

“(Vis.,) one which neglects the sacred rites, one in which no male children 
(are born), one in which the Veda is not studied, one (the members of) which have 
thick hair on the body, those which are subject to hæmorrhoids, phthisis, weakness 
of digestion, epilepsy, or white and black leprosy. ” 

(Bålambhatta then goes on to discuss again the question of sapindahood, and 
ejuotes the author of Dvaita-nirnaya, and controverts the views of Nirnaya-sindhu).. 

The same rules apply to the bridegroom by Atidesa (analogy). 

Having thus described the restrictive rules (Niyama) in selecting 
a giri, now the author explains the restrictive rules relating to the 

bridegroom to whom a giri should be given. 

YÅJNAVALKYA. 

LV. — The bridegroom too should possess these 
qualificationa (and free from the same defects), andbe of 
the same class (or of a higher), be a &rotriya (himself), 
young, wise, beloved of all, and one whose virile power 
has been well examined.— 55. 

MITÅKSARÅ. 

“ The bridegroom” too sliould possess “ all the above-mentioned 
qualifications,” and be free from all those defects. There is another 
qualification (which he should possess), viz ., that he should be of the 
“ same class ” of equal caste, or of a higher class, but never of a 
lower caste- 

“ ^rotriya.” — himself versed in understanding and studying 
(the Vedas), “ whose virile power has been tested ” well and “ care- 
fully.” — Nårada (Chap. X. 71.) has described the method of such a 
test. 

‘‘ If his somen, whcn tlirown into water, does notswim on tho surfaco ; and 
if his urine is rich and foaray : by tlioso tokens raay a potont man bo known, and one 
impotent by the opposito characteristics. ,, 

*Seo p. 025 of my edition of tho Astadhyfiyi of Pånini for tho formation of tho 
word MånUalik in his translation of Yåjnavalkya has quotod in a footnoto^ 

tho dohnition of brotriya from Tårånfith Tarkavåchaspati’s Lexicon. Tr. 
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“Young” — notokl. “Wiso” — elever in worldly and religious 
(Vedic) transactions. “ JBoloved of all men,” to wliom men are 
attacked owing to kis mild spceck, preceded by smilo etc. 

BÅLAMBIIATTA’S GLOSS. 

This vorso lays down a rulo of Atidcsa, or analogical application of a Iaw. All 
the abovo rulos regarding tho lltncss of a brido arc to bo appliod to tho caso of 
tho bridegroom also. Tho rulos in tho case of tho brido arc, (1) virginity, (2) beauty, 
(8) asapimlahood, (4) youngcr in ago, (5) not sulTcring from any incurablo discase, 
(0) having a brother, (7) not having tho samo Pravara, (8) not having tho samo 
gotra, (9) fifth from tho mother, (10) seventh from tho fathor, (11) wlioso fivo maternal 
and patornal ancestors aro all fc'rotriyas, and renowned, (12) of a high family, 
(13) and not having any hereditary taint. All these rules, however, cannot be appliod 
in full in tho case of the bridegroom. Bålambhatta discusses this question at the 
end of his notes to the proceding verse, especially with regard to the question of 
sapindahood. 

The -word, “ savarna, ” in the verse, is compounded of two words, ‘‘ Sa, ” an 
abbreviated form of “ saha, ” and “ Varna.” “ Saha ” means “ equal, ” or “ superior.” 
Therefore, Yijnanesvara explains the -word, “Savarna,” by saying, “of equal or 
superior caste.” An objection may be raised here, that a word should not bo 
explained in two senses, in one and the same passage. So the word, “Savarna”, 
should either mean, “ a man of the superior caste, but not of the same caste,” or 
“ a man of the same caste, but not of the superior caste.” This is the rule of 
“ Anekarthatva-akalpana, ” (see Tagore Law Lectures. 1905, p. 276). This objection 
is, however, answered by the faet that two meanings of the word, may be taken, 
when an additional statement is to be made. Such a statement is made in this 
passage, where the commentator says, “ she should not marry a person of a lower 
-caste.” 

The word, “ Savarna, ” therefore, here, must be taken in its wider sense, 
otherwise it would conflict with the rule given in the next verse, which allows men 
to marry giris of lower castes, and consequently, a giri may be - married to a person 
of a higher caste. 

Narada lays down this further rule about the bridegroom (XII. 9) “ If his 
collar-bone, his bnee, and his bones (in general) are strongly made, if his shoulders 
and his hair are (also) strongly made, if the nape of his neck is stout, and his thigh 
and his skin delicate ; if his gait and his voice is vigorous.” 

In the original of the text of Narada (XII. 10), some read, “ Viparitaih,” others, 
“ Viparitah.” The sense, however, is the same. 

Male child, however, would fail, if the above tests of Narada be applied to 
him. Therefore, the commentator says that the tests should be applied to a young 
man, (who has attained puberty), and ivho is not old. 

ti ote (Incidentally, this verse lays down a prohibition against child mar- 

riages of boys. They must have attained puberty before marriage). Tr, 

Ivåtyayana lays down further rnle about bridegrooms who should be avoided 
“Those who live in far off countries, who are illitcrate, who follow the pathof 
emancipation, who are heroes (soldiers), who are witliout Vratas, or who are addicted 
to Yratas, to such, a giri should not be given by the wiso.” 
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Inter -marriage allowed. 

Marriages are of three kinds, as they are either for the sake of 
enjoyment, or for the sake of a son, or for the sake of Dharma (religi- 
on). Among these, the marriage for the sake of a son is of two kinds, 
neeessary (Nitya), and optional (Kåmya). Tn the necessary (Nitya) 
marriage for the sake of a son, from the text “ the bridegroom must 
be of the same class and learned,” it is shown that the wife of the 
same class is the principal. 

'Now the author mentions an optional rule with regard to 
Kåmya marriages. (In Kåmya marriages, a man may marry a giri 
of the same caste, as in the Nitya marriage, or of lower castei. This 
is on the strength of the maxim, that an option may be allowed in 
the cases of the Kåmya in relation to a Nitya form of any ceremony. 

YÅJNAVALKYA. 

LVI.— -Though it has been said that a twice-born 
may take a wife from a &udra family, yet that is not my 
opinion, becanse out of her, he is born himself.— 56. 

M1TÅKSARÅ. 

“ Though it has been said ; ” — “ but for those who through 
desire proceed (to marry again) the following females, (chosen) accord- 
ing to the (direct) order (of the castes), are most approved.” (Manu 
III. 12). After having premised this (another sage, Visnu. XXIV, 1 
to 5),” says : — “(1) Now a Bråhmana may take four wives in the 
direct order of the (four) castes, (2) A Ksatriya, three, (3) A Vaisya, 
two, and thereby (though these authors, Manu and Visnu, would 
allow), to the twice-born men, marriages, with $udra women, yet, “it 
is not my,” Yåjnavalkya’s, “ opinion.” “ Because he,” the twice- 
born, “ is born himself therein.” As says a $ruti (Aitareya Bråhmana 
VII. 13. 10, or 7) : — “ His wife is only then a real wife (jåyå from 
jan to be born) when he is born (jåyate) in her again.” Hereby 
assigning the reason “ that out of her he is born himself,” the author 
prohibits a marriage with a ^udra woman for one who is deairous of 
begetting a Naityaka (necessary) son. But in the case of not being 
able to produce a Naityaka son, in producing an optional son, for a 
Bråhmana, a Ksatriya, and VaitJya woman, and for a Ksatriya, a 
Vaisya woman, are allowed. 

Translator's Note.— Vijiiånosvara, somokorø or other, is very unkappy in his 
quotations from the Sruti. Tko text of tko Aitareya Br&kmana, instead of proki- 
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biting marriages with 8ftdra womon, would rather favour such marriages, so long as 
a man g*ts ason. Tho full toxt is given below, as it occurs in tlie story of Sunahsepa 
in tho Aitaroya BrAhmana; — “ Tho husband on tors tho wifo (in tho shapoof sood), and 
whon tho seed is changcd to an embryo, ho makos her mother, from whom after hav- 
ing bccomo gonorated, in hor, ho is born, in tho tenth month. Ilis wifo is only then 
a roal wifo (jåyi from jan “ to bo bom”) whon ho is born in her again. Tho seed 
which is ]>lnccd in hor, sho dcvolopos to a boing and sets it forth. Tho Gods and tho 
Itisis ondowod hor with great beauty. Tho gods then told tho men, this being is 
destinod to produco you again. Ho who has no child, has no place (no Orm footing). 
This oven know tho boasts. Thcnco tho son cohabits (among beasts oven) with his 
mother and sistor. This is tho broad woll-trodden path on which thoso who havo 
sons walk froo from sorrows. Boasts and birds know it, thenco thoy cohabit (oven) 
with their own mothers. Thus ho told.” 

BÅLAMBHATTA’S GLOSS. 

Tho full toxt of Manu quoted above is tho following (III. 12 and 13 ) : — u Por 
tho first marriago of twice-born men (wives) of equal casto are recommended ; but 
for those who through desire proceod (to marry again) tho following females, 
(chosen) according to tho (direct) order (of the castes), are most approved. It is 
deelared that afe’udra woraan alone (can bo) the wife of a Sfidra, she and ono of his 
own casto (the wives) of a Vaisya, those two and ono of his own casto (the wives) of 
a Ksatriya, thoso three and ono of his own casto (the wives) of a Bråhmana.” 

The toxt of Manu uses tho word, “ Kramaso varåh,” which may bo split up into 
4< Krama sah varåh,” or, a Kramasah avaråh.” 

Balambkatta approves the first reading, and Vara, means, u Varaniya,” or 
chosen, viz., approved by Såstras. 

The verse of Yåjnavalkya has another reading also. Instead of “Tatråyam 
jåyate svayam, 1 ' there is u Tatråtmå jåyate svayam” (as given by Aparårba). 
Vijnånesvara disapproves this reading, and so explains the word, “ ayam,” (of his 
reading, which required no explanation, but for this other reading of Aparårka) by 
saying,“ ayam dvijåiih,” “ he, the twice-born.” 

Then, Bålambhatta says that though Manu in III. 14 to 19allows a Bråhmana to 
marry a Sfidra giri, yet he disapproves such marriages. 

The word, “ Naityaka,” in the toxt of the commentary, means, “ one related to 
the Nitya form of marriage.” It is derived from the noun, “Nitya,” with the affix, 
“ Vyun " [aha), with the force of “tasya idam.” See Pånini (V. 1. 132). 

The Rule about Inter-marriage. 

Now the author describes the order in which such inter-mar- 
riage may take place for him who is still desirous of sexual gratifica- 
tious, though he has got a son, or has lost his wife and is not entitled 
to enter another order (årframa), but is anxious lo remain in the order 
of the house-holder. 

YÅJNAVALKYA. 

LVII. — Three, according to the order of the caste, 

so also two, and one for a Bråhmana, a Ksatriya and a 

Vaisya respectively (may he the wives). To a person 

born as a &udra, a giri of her own caste is his wife. — 57. 

16 
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MITÅKSARA. 

According to the order of the classes, for the Bråhmana three, 
for the Ksatriyatwo wives, and for the Vai^ya one wife are ordained, 
A ^udra can have only one wife born in the same class. 

It is an established rule that a wife of the same class has pre- 
cedence over all other wives. In the absence of her that precedes, 
she that follows, takes precedence (as the principal wife) in the due 
order (of classes). This is also the order in the injunction of begetting 
a son either as a substitute for a necessary (Nitya) son, or an optional 
(Kamya) son. 

As to the son of a $udra woman being counted among sons 
and being described in the Chapter on Parti t ion, e.g., where the 
author after enumerating the son begotten by a Bråhmana upon his 
Ivsatriyå wife, is Murddhå-vasikta etc., ends with “ this rule refers to 
wives regularly married,” (V. 00 and 91) that refers to the son of a 
person desirous of sexual enjoyment or who is simply desirous of re^ 
maining in the Åsrama (order of house-holder) and does not refer 
to twice-born in legitimate wedlock. 

BÅLAMBHATTA'S GLOSa. 

Marrying girls of lower castes may proceed from following eauses. (1) From 
mere sexual desire, though the man may have a son already existing by a prior wife, 
(2) By a man who has lost his wife, and has not entered the order of Sannyasa, 
because he is not entitled to tliat order. (3) A man who has lost his wife and is 
entitled to enter the order of Sannyasa, yet does not enter that order, because he 
has no liking for it, and wishes to remain as a house-holder. 

“According to tho order of the classes, ” vis., beginning with Ksatriya and 
the rest. “ Respeetively,’ , means for Bråhmanas, Ksaferiyas, and Vaisays res«? 
pectively. Thus a Bråhmana may have three classes of wives, uis., a Bråhmani, a 
Ksatriyåni and a Yaisyåni, A Ksatriya may have tvvo classes of wives, viz. } a 
Ksatriyåni and a Vaisyåni. But a Vaisya or a SQdra cap have wives of one class 
only, viz of his own caste. 

It may be said that tliere are castes lower than Sudras, such as, washermpn 
(Rajaka), carpenters (taksaka), etc. and a khdra can marry girls of those castes. 
But this is not allovved, for tho texfc says, “ that a ibudra can marry a giri of his own 
casto only.*' It is only the two higher eastos who pan take girls of lower castes, 
but not so tho Sudras. 

A wifo of the sarao casto is always tho principal wifo> All othor wives aro 
subordinato or subsidiary. If a man has no wifo of his own casto, but has one 
of the lower casto oply, such a wifo is not to bo considored as tho principal wifo, 

Though in onumorating various kinds of sons, such as in vorscs 91 and 92 of 

this book, and in tho chapter on inhoritaneo, in vorsos 128 and tho rest, of Book II, 

/ 

Ynjhavalkya has incntioned tho sons by Sfldra married woinen also, yet it does not 
piean that tho author pormits such marriagos with Sftdra woinen. A son, born to a 
JJffthtpaiU* fathcr, by a bfldra uh/c, is callod Nisåda or Pårasava, a sop borp to a 
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Ksatriya fathor by a 8Adra wifo, is called an Ugra ; a son born to a Yaisya on a 
S Art ni wifo is callort Karana. YfijnaValkya, no rtoubt, mcntions all thcso kinds of 
sons, and says tiioy aro sons by murricd wivcs (Sco vorses 91 and 92 bclow), yot ho 
doos so, out of respoct to Manu, and not that ho approves such marriages* Accord- 
ing to him, all thoso, tho sons of 8'Artra womon, would bo bastards. Or, if not 
bastards, tho} r aro allowod as logitiinato sons only to thoso persons, who aro 
movod by logitimato dosiro for soxual gratification, or by tho desiro to kcep up tho 
ordor of tho houso-holdor, and not for ovory kind of such marriages. 

(Tho sonso seoms to bo this. A marriago with a 8Adra woman would bo valid, 
and her children would bo logitimato and en ti tlod to inhcritanco, if tho man has 
no wifo of a highor casto ; for oxamplo, if a Brahmana has no wifo of a Brahmana, 
Ksatriya, or Yaisya casto, from tho very beginning, or if ho had such wives, and 
tlicy are doad, and ho wants to satisfy his logitimato soxual desiro, and does not 
want to becomo a Sannyasi, but wants to keep up tho liousekold order, then he can 
niarry a SAdra wifo, and tho children of such a marriago, would bo legitimate. 
This is the only way of reconciling Yåjiiavalkya with himself, and with Manu. 
Comparo Paiaskar Gr. Sutra, I. 4-8 and Vasistha I. 24. 2V.) 

The Eight Forms of Marriages. 

(1) The Brdhnia Marriage. 

The author now describes the various forms of marriages. 

YÅJlVAVALKYA.. 

LVIII. — That is called a Bråhma marriage (where- 
in the bridegroom) being invited, (the bride) is given 
away (to him) bedecked according to the (giver’s) 
means. The son born of her purifies twenty-one per- 
sons on both sides. — 58. 

MITÅKSARÅ. 

That marriage is called “ a Bråhma marriage,” in which 
“ having invited ” the bridegroom possessing the above mentioned 
qualifications, the giri “ is given away being bedecked ” according 
to the giver’s means, preceded by the pouring of water- The son 
born of her purifies both sides,” ten in the ascending (father’s) 
line and ten in the descending (or son’s) line, and himself “ the 
twenty-first,” provided he be of good conduct. 

BÅLAMBHATTA’S GLOSS. 

The author now goes on to describe eight forms of marriages, as mentioned 
by Manu (III. 21) : — “ (They are) the rite of Bråhmana (Bralima), that of the gods 
(Daiva), that of thø Risis (Årsa), that of Prajapati (Pråjapatya), that of the Asuras 
(Åsur), that of the Gandharvas (Gåndharva), that of tho Raksas (Råksasa), and that 
of tho Pisachas (Paisach). 1 * 

The word, u k Yaraya, M to the bridgegroom/’ should be added in tho verse, 
ftfter the words, “ Diyate,” meaning, '‘is given away, ” to complete the sense. 
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The commentator has added the words, “ preceded by the pouring of water, ” 
in accordance with the words of Mana (III. 35) : — “ The gift of daughter among 
Bråhmanas is most ap proved, (if it is preceded) by (a libation of) water." 

The word,, “ Tajja,” in the verse is a compound of two words, “ tat,” and, “ ja.” 
The word, “ tat, ” being a pronoun should refer to the word immediately 
antecedent to it, vis., “ the Bråhma rite of marriage. The commentator, however, 
following the spirit and not the letter of the verse, has explained the word, ‘‘ tat,” 
by the word “ tasyåm ” “ of that giri,” vis., “ in the giri who has passed through 
the sacrament of Bråhma rite.” 

Manu also has said (III. 37) “ The son of a wife wedded according to the 
Bråhma rite, if he performs meritorious acts, liberates from sins ten ancestors, 
ten descendants and himself as the twenty-first.” 

The words, “ on both sides,” mean, “ on father’s and son's side ” and not as 
explained by Aparårka, “ on father’s and mother’s side." This is consistent with 
the text of Manu quoted above. 

The Daiva and the År$a Marriage. 

YÅJNAVALKYA. 

LIX. — (The giving away of the bride) to the Ritvij, 
officiating at a sacrifice (eonstitutes) a Daiva marriage. 
The giving of the bride, after taking two cows, is an 
Årsa marriage. The son, born of the first marriage, 
purifies f our teen generations, that born of the seeond, 
six. — 59. 

MITÅKSARÅ. 

That is Daiva marriage, where during the course of the per- 
formance of a sacrifice, the bride being bedecked according to the 
giver’s means, is given to the sacrificing priest (Ritvij as his fee). 

So where a pair of cattle (a cow and a buil) being taken (from 
the bridegroom) the giri is given, it is an Årsa form of marriage. 

The son, born of the first, i.e., the son of the Daiva marriage, 
purifies fourteen generations, seven preceding and seven following. 
The son, born of the seeond, i.e-, from the Arsa marriage, purifies six, 
three preceding and three following. 

BÅLAMBHATTA’S GLOSS. 

Tho word, “ Yajfiastho,” in tlio abovo vorse, is a Karmadhåraya compound. 
Tho final, "e ” is not cbangcd to "aya” by tho rnlo of Sandhi, bccauso of tho Pånini 
Sfttra prohibiting it, bccauso tho vowel "Ri” follows. Thoreforo, tho proper 
reading of tho vorso should bo, “ Yajfiastho Ritvijo,” and not Yajfiastha Ritvije, as 
generally found. (See Pånini VI. 1. 128). 

This giving to tho Ritvij is in eonsideration of his feo. When a person 
coramenccs tho performanco of any big sacrifico, liko Jyotistoma etc., ho may 
givo his daughtor in marriago to tho ofliciating priost, in considoration of his 
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finishing tho sacrifico, which rnay last for sovoral days. Thus says Manu 
(III. 28) “Tho gift of a daughtcr who has becn decked with ornaments, to a 
priost who duly ofliciatos at a sacrifico, during tho courso of its perforinanco, 
tlioy call tho Daiva rito.” 

Tho words, “ dcckcd with ornaments according to his ability,” should bo sup- 
plicd cvorywhero, and it applies to all kinds of marriages. 

Tliougli tlio vorso says, “ Two cows should bc givon," yot it really means “ a 
cowand a buil,” as says Manu (UI. 29) 1 “ Whon (tho father) gives away his 
daughtcr according to tho rule, after rccciving from tho bridegroom, for (tho ful- 
fdmont of) tho sacred law, a cow and a bul! or two pairs, that is named tho Årsa 
rito." 

The Daiva sanetifies soven and the Årsa three on each side. Compare Manu 
(III. 38) : — ‘‘ Tho son born of a wife, weddod according to tho Daiva rite, likewiso 
(saves) soven ancestors and seven descendants, the son of a wife married by the 
Årsa rite, three (in tho ascending and descending lines), and the son of a wife 
married by the rite of Kaya (Prajåpati) six (in either line)." 

The Pråjåpatya Form of Marriage- 

The author now gives the definition of Pråjåpatya form of 
marriage- 

YÅJNAVALKYA. 

LX. — Where (the daughter) is given to a suppliant 
(bridegroom) by saying to the couple, “ May both of you 
perform together your duties,” that is Kåya marriage. 
The son born of her purifies six generations on each 
side, together with himself. — 60. 

MITÅKSARÅ. 

The gift of a daughter (by her father) after having addressed 
the couple with the text, “ may both of you perform together your 
du ties,” is the “Kåya,” or “Pråjåpatya” form of marriage. A son 
born of such marriage purifies eleven generations, six ascendants 
inclusive of himself, and six descendants inclusive of himself. 

BÅLAMBHATTA’S gloss. 

Vij nanes vara has not explained the word, Arthine,” of the text, because it 
was implied in the very act of gift and the address to the couple. In faet, Manu 
has not used this word, “ Suppliant,” in III. 30. The word, “Kåya,” used by Yåjna- 
valkya, is the same as the word, “ Pråjåpatya,” of Manu. The word, “ Kåya,” comes 
from the root, “ Ka ”, meaning “ Brahmå," Prajåpati. The word, “ Yå,” in the text 
of Yåjfiavalkya, means “ yatra,” “ where.” 

In tho Bråhma form of marriage, the bridegroom is not the suppliant, but is 
iuvited by the father of the bride and given gold &c. 

In the Daiva form of marriage, the bridegroom is tbe officiating priest, or 
Ititvik, the gift being of the giri only, all other conditions are tho same as in the 
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Bråhma form of marriage. In the Årsa form of marriage, the fafcher receives a pair 
of a cow and a buil from the bridegroom. In the Pråjåpatya form of marriage, the 
speciality consists in the partieular address given by the father to the eouple. The 
supplication for the giri by the bridegroom, is not a necessary eondition : 

The word “ Taj-ja,” in the text of Yåjnavalkya, means “the issue of Pråjåpat- 
ya marriage.” 

Some say that the issue of such marriage, purifies eleven generations, vis., six 
ascendants including himself, and six descendants ineluding himself. Thus it comes 
to this, that five ascendants and himself the sixth, and five descendants and himself 
the sixth, altogether eleven. (In face, the reading of Yijnånesvara is “Ekådasa”, 
as approved by Bålambhatta. But, in some other places, the reading is, “ trayo- 
dasa.”) The issue purifies six ascendants, six descendants, and himself the 
thirteenth. Compare Manu III. 88. This reading appears to be better, as it is in 
consonance with the explanations of the previous verses. (Compare Gautama 
IY. 32). 

This form of marriage is meant for monogamous eouple only. A person mar- 
ried by this rite of Prajåpatya, cannot take another wife, during the lifetime of his 
first wife. This is the force of the marriage address, “ may both of you perform 
together your duties.” “Ofcourse, in other forms of marriages also, the married 
eouple should perform their duties together, but in this form of marriage, they are 
specially enjoined to observe their duties to each other, so that the husband cannot 
renounce his wife and take to the order of Sannyåsa, nor can he take another wife, 
so long as she is alive.” This is the opinion of Npisimha and Haradatta. (See 
Gautama IV. 7, and Haradatta’s Commentary thereon). 

It would have been better to have mentioned this Prajåpatya form of marriage 
before the Årsa form, because it is a higher form than that of Årsa. But here 
Yåjnavalkya follows Manu, in his order, as given in verse III. 21, and in view of 
verse III. 25 of the same. Therefore the Pråjåpatya is mentioned as fourth in 
order, so that the rule of Manu, III. 25, may apply to it “ But in these (Institutes 
of the sacred law) three of the five (last) are declared to be lawful and two unlaw- 
ful ; the Pais'åcha and the Åsura (rites) must nevet be used.” 

[Translator’s note: — Compare Gautama IV. 32. Aparårka quotes the text of 
Devala to the eftect that these four forms of marriages, and sons born of such 
marriages, purify soven generations of the giver and the acceptor.] 



The author now defines tlie lower forms of marriages, viz., 



LXI. — The Åsura by largely giving of money ; the 
Gåndharva by mutual consent ; the Raksasa by forcible 
taking by waging war, and Paisåcha by deceiving the 



The Åsura marriage is that in whicli money is largely given 
(to tlie father and otliers in exchauge for the giri) ; the Gandharva 



The four lower forms of Marriages. 
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marriage takes placo through tho mutual lovo of thc parties. The 
liuksasa form is tho carryiug away of the giri by making war ; tho 
I’aitfåcha marriago is “ by decoiving tho giri ” — deceitfully and 
fraudulently carrying away tho giri when asleej), etc. 

BÅLAM BH ATT A’S GLOSS. 

Tlio word “Ådånåt,” in tho toxt, moans “ tlio giving (dåna) of a largo quan- 
fcity (å). This moncy is givon to tho giri as well as to tho father and other kinsracn 
of thc giri. (This is called “ Asura ” form, and is still provalent among persons 
following Semitic religion, whero largo dowries aro given to thc giri, in eonsidera- 
tion of lier marrying tho bridegroom. Tr.). ^ 

Comparo Mann III. 31 “ When (tho bridegroom) receives a maiden, after 
having given as mnch wealth as ho can afford, to the kinsmen and to tho brido 
hersolf, accordiug to his own will, that is called the Åsura rite.” 

In Årsa form of marriago also, tho bridegroom gives presents to the father 
of tho bride, but that is allowed by the Såstra. But in tho present case, the biide- 
groom of his own will and not because there is any injunetion of the kåstra, volun- 
tarily, and in a way, purchases the gir], by spending a large amount of wealth. 

The Gandharva form consists in the mutual consent, or the reciprocal attach- 
ment of the parties. As says Manu III. 32: — ^ The voluntary union of a maiden 
and her lover one must know (to be) thc Gandharva rite, which springs from desire 
and has sexual intercourse for its purpose. ” 

The Råksasa form is thus described by Manu III. 33 c< The forcible abduc- 
tion of a maiden from her home, while she cries out and weeps, after (her kinsmen) 
have been slain or ^vounded and (their houses) broken open, is called the Råksasa 
rite.” 

(The Paisåcha marriage is also a marriage not by force, but through fraud, 
practised on the giri. Thus it differs from the last, where force is used. 

Manu thus describes it III, 34: — “When (a man) by stealth seduces a giri 
who is sleeping, intoxicated, or disordered in intellect, that is the eighth, the most 
base and sinful rite of the Paisachas." 

All these forms of marriages are disapproved by Manu (III. 39 et. seq) : — 
(39) “ From the four marriages, (euumerated) successively, which begin with the 
Bråhma rite spring sons, radiaut with knowledge of the Yeda and honoured by the 
kL-tas (good men). (40) “ Endowed with the qualities of beauty and goodness, 
possessing wealth and farne, obtaining as many enjoyments as they desire and being 
most righteous, they will live a hundred years. (41) “ But from the remaining (four) 
blameable marriages spring sons who are eruel and speakers of untruth, who hate 
the Yeda and the sacred law. (42) “In the blameless marriages blameless children 
are born to men, in blameable (marriages) blameable (offspring); one should, therefore, 
ftvoid the blameable (forms of marriage).” 

Ev'in in this Manu has made an exception, in Sloka III. 23, where he allows 
Bråhmanas to marry in Åsura aud Gandharva forms, also, “ One may know that the 
first six acGording to the order (followed above) are lawful for a Bråhmana, the 
four last for a Ksatriya, and the same four, excepting the Råksasa rite, for a Yaisya 
and a Sudra.” 

Mådnava and Medhåtithi explain this verse of Manu thus “ The first six forms 
of marriages are valid for Bråhmanas, the last four forms beginning with “ Asum ” 
^re yalid for Ksatriyas. The lust four, with the exception of Råksasa, are valid 
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for Vais'yas and Sudras.” (According to this view, Pais'åcha form is valid for Vais'ya 
and Sfidra). But Nåråyana liolds that Paisacha form is illegal even for a Sudra, and 
so this verse, of Manu III. 23, should be explained as ineluding the Pråjåpatya rite 
also, viz., “thosame four beginning with Pråjåpatya are allowed for a Ksatriya, 
the same four excepting the Råbsasa rite, for a Våisya and Sudra.” Thus according 
to Nåråyana, the words, “four last,” of Manu III. 23, mean “ the four last beginniDg 
with Pråjåpatya.” Thus Paisåcha is prohibited to all. 

Even among the six forms of marriages allowed to a Bråhmana, and seven 
to a Ksatriya, Manu lays down a special rule (III, 24 et. seq.) : — (24) “ The sages 
state that the first four are approved (in the case) of a Bråhmana, one, the Råbsasa 
(rite in the case) of a Ksatriya, and the Åsura (marriage in that) of a Vaisya and 
of a Sudra. (25) “ But in these (Institutes of the sacred Iaw) three of the five (last) 
are declared to be lawful and two unlawful ; the Pais'åcha and the Åsura (rites) 
must never be used. (26) “ For Ksatriyas those before-raentioned two rites, the 
Gåndharva and the Råbsasa, whether separate or mixed, are permitted by the 
sacred tradition.” 

When it is impossible to get a giri in marriage by any other form, then the 
Paisåcha rite may be adopted by Bråhmanas and the rest. For says Manu “ If 
by all means, a man cannot get a good giri, then that giri may be married by 
stealth in secrecy.” 

Note : — This verse is not found in Manu as printed. But in Paråsara Mådhava 
it is attributed to Vatsa, or Sainvarta, according to some reading. See Vol. I. Part II. 
Page 86. B. S. S. Nirnaya Sindhu also reads “ Vatsa.” Tr. 

In the case of the Gåndharva and other rites of marriage, in order to consti- 
tute the legal status of husband and wife, there must be performed the ceremonies 
of Homa and all the rest up to Sapta-padi. As in the Grihya Parisista : — “ The four 
forms of marriages, Gåndharva, Åsura, Paisåcha and Råbsasa, though consummation 
may have taben place before, yet after it the Homa ceremony must be performed. 
lf such Homa etc. ceremonies are not performed, then the giri so seduced or forcibly 
taben away etc. may be given away in marriage to another, according to the 
following tcxt of Baudhåyana (iv. i. 15) and of Vasistha (XVII. 73) If a damsel 
has been abducted by force, and not been wedded with sacred texts, she may 
lawfully be given to another man ; she is even libo a maiden.” 

The words “abducted by force” include the cases of fraud etc., also. For in 
the Smriti-artliasåra, we find the following rule of penance before re-marriage 
“ Fasting in the Åsura abduction for three nights, so also in the Gåndharva abduc- 
tion. In the Råbsasa and Paisåcha cases, she should perform Chåndråyana. 

Note by the Translator. — It is curious that Bålambhatta, writing at the end 
of the 18th eentury, allows the romarriage of such giris. The ideas of his contein- 
porarics woro against such marriages. Evidently Bålambhatta would havo also 
approved the ro-marriago of virgin widows, as allowed by Vasistha XVII. 74 “ If 

a damsol at tho death of hor husband had beou merely weddod by (the recitation 
of) sacred toxts, and if tho marriage had not been consuramatcd, slio may be married 
again.” 

* The Special Forms in various hinds of mixed Marriages . 

The author now describes the special ceremonies to be observed 
in marrying girls of the same or of diflerent classes. 
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YÅJNAVALKYA. 

LXLT. — In marrying a girl of the same class tho 
liancl slionkl bo fcaken, the Ksatriya girl should take 
hold of an arrow, the Vaisya should hold a goad, in the 
marriage with one of higher class. — 62. 

MITÅKSARÅ. 

In marrying a girl of one’s own class, the band should be 
taken, according to the rules of one’s own Grihya Sutra. A 
Ksatriya girl should hold an arrow, a Vaisya girl should hold a goad 
in her marriage with persons of higher classes. A Sudra girl should 
take hold of the end of the skirt. As it has been said by Manu 
(III. 44.) : — 

* “ A Sfldra girl marrying one of higher class should take hold of the hem of 

tho (bridegroom’s) garmenb.” * 

BÅLAMBHATTA’S GLOSS. 

Compare Manu III. 43 and 44 : — (43) “ Tho cercmony of joining the hånds is 
prescribed for (marriages with) women of equal caste (varna) ; know that the 
following rulo (applies) to weddings with females of a different caste (varna). - ’ (44) 
“ On marrying a man of a higher caste a Ksatriya bride must take hold of an arrow, 
a Vais'ya bride of a goad, and a Sfldra female of the hem of the (bridegroom’s) 
garment.” 

[ Translator’s Note In explanation of this verse, Bålambhatta uses the maxim 

Riro a reference to “the central ruby of a nose ring which casts a lustre on 
the pearl on each side of it.” (See the Pandit of Benares for December, 1867 p. 155). 
several places of his gloss, Bålambhatta has used this maxim. So he seems to be 
in very fond of it.] 

Persons entitled to give away a girl in Marriage. 

The author now explains the order of persons who can give a 
girl in marriage. 

YÅJNAYALKYA. 

LXIII. — Father, grandfa ther, brother, Sakulyas 
(kinsmen) and mother are respectively entitled to give a 
girl in marriage, provided the giver be in natural State. 
In the absence of the first, the second (is entitled) and 
so on. — 63. 

LXIV. — If they fail to give her away in marriage, 
they incur the sin of killing the embryo at every 
menstruation ; in the absence of persons who can give 
her away in marriage, the girl herself may elect a 
proper bridegroom. — 64. 

17 
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MITÅKSARÅ. . 

Araong, these (father etc.) in the absence of those mentioned 
jirst, tbose mentioned next are entitled to give away the giri. 
Provided “ he be in natural State” i.e., if he has no defects like 
madness, etc. J * I 

If the person who is entitled to give, does not give her in 
marriage, “ he incurs the sin of killing the embryo at every monthly 
course of the giri.” This is to be understood in the case of the 
bridegroom possessed of the afore-mentioned qualifications being 
procurable. 

When there are no persons qualified to give, even the giri, 
herself even, may elect a “ proper husband ” — One whom she can 

legally marry and who possesses the qualifications mentioned before. 

» 

BÅLAMBHATTA’S GLOSS. 

The Sakulyas are of two sorts, those from the father’s side and those from the 
mother’s side. Tf thoy are absent from the father’s side, then the Sakulyas of the 
mother’s side should give away the giri- If no Sakulyas are available, then thé 
“ mother M should give away the giri. 

The word, “tathå,” in Yåjnavalkya’s verse 53, has the force of a copulative 
conjunction. 

If a person, who has a right to give away a giri in marriage, doés not exercise 
that right, bo incurs sin. Of course, this is subject to reservation that a desirablo 
husband is available.. If not, then the following rule of Manu (IX. 89) becomes 
applicablé according to some : — “(But) the maiden, though marriageable, should 
rather stop in (the father’s) house until death, than that he should ever give her to a 
man destitute of good qualities.” This verse is to be found in Yama also. 

But the right opinion is that a giri must be married away, even to a disquali- 
fled person, when a proper bridegroom is not available, for otherwise, there is the 
sin of killing the fætus. As says Baudhåyana (IV. 1. 11): -“Let him give his 
daughter, while she still goes nalced, to a man who has not broken the vow of 
chastity and who possesses good qualities, or even to one destitute of good qualities ; 
let him not koop (tho maiden) in (his house) after she has reached the age of 
puberty.” 

Tho phraso, “ whilo she still goes naked,” in the above verse of Baudhåyana, 
mcans “ a giri of nine years of age,” otherwise a giri technically called “ Rohini.” 

So also Manu (IX. 88) : — “ To a distinguished, handsomo suitor (of) equal (caste) 
should (a fathor) give his daughter in aocordanco witli the prosoribed rulo, though 
sho havo not attained (tho propor ago).” Tho words, “ though she have not 
attainod tho propor ago,’ 1 mean “ that a young giri, not yct reached tho age of 
puberty, should bo given away to nono, but to a fully qualified husband. But a 
giri, who has attainod maturity, should be given to any husband available.” This 
follows from roading tho two versos of Manu (IX. 88 and IX. 89) togetlier. But 
Yama has only tho verso oorrosponding to Manu’s IX. 89 only. Ilo has no vorse 
corresponding to Mann’s IX. 88. Consrquently, in tho opinion of Yama, it may be 
said, that a giri should novor bc givon away to unworthy person, tliough she migbt 
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havo attainod maturity. But this cannofc bo tho right mcaning of Yama. What ho 
moans is that when a qualiflod person is availablo, tho gi ri should nover bo given 
away to au unworthy person. If tho toxt of Yama bo not so intorprotod, thcn thø 
abovo tcxt of Baudhayana (IV. 1-1 1) will find no scopo. 

Tho word, 4 ‘ tu," in Yaj ilavalkya’s verso C4, has tho force of tho conjunction, 
f« but. 1 

Tho phras© u wlio possessos the qualifications mentioned before," means 
qualifications liko being of tho same casto, otc. M Tf sho cannot gct a husband, 
possessing all good qualitios, sho can marry a husband destituto of thesc good 
qualitics. 

In tho phrase “ oven tho giri, herself oven, may elect," tho first “ even" shows 
that the giri without any regard for her negligent father etc. may elect a husband. 
The second “ oven 11 shows that she herself without the help of king etc. may elect 
her husband. This, of course, applies, when she herself can find out a husband, 
good or bad. But she cannot do so at all by her own efforts, let her take the help 
of the king in searching out a husband for her. As says Nårada (XII. 20 to 22) : — 
(20) “ Let a maiden bo given in marriage by her father himself, or by her brother 
with the father’s authority, or by her paternal grandfathor, or by her maternai 
unde, or by her agnates, or cognates. (21) “ In default of all these, by the mother, 
in case she is competent (to act as guardian) ; if she be wanting in competenee, the 
distant connexions shall give a maiden in marriage. (22) If no such person be in 
existence, let the maiden have recourse to the king, and let her, with his 
permission, betake herself to a bridegroom of her own choice.” 

In the above text of Nårada there is enuraeration only of the persons entitled 
to give away the giri in marriage. It does not intend to teach the order in which 
they are so entitled. For, otherwise, it would clash with the text of Yåjnavalkya, 
in which after father comes the grandfather, and then the brother. 

The Penalty for Breach of Vromise of Marriage . 

Now is mentioned the punishment for taking back a giri 
already promised. 

YÅJNAVALKYA. 

LXV.— Once is a giri given in marriage, lie who 
takes her back is to be pnnisbed like a thief. Even 
having given her, he may take her back, if a better 
qualified snitor arrives. — 65. 

MITÅKSARÅ. 

This is the rule of scriptures, that a giri is given once only. 
Therefore taking her back after giving her away is punishable like 
theft. 

> 

To this universal prohibition, the author adds an exception — 
“ If a better suitor One more richly endowed with knowledge, 
powerful connections, &c., arrives, and the first is tainted with some 
heinous crime or is of bad conduct, then he (the father) may take 
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back tke giri though already given. This is to be understood to be 
the case, before the marriage ceremonies are completed by moving 
seven steps (sapta-padi). 

BÅLAMBHATTA'S GLOSS. 

The punishment of a thief is that his head should be cut off, Nårada (XII. 32) 
also is to the same effect “ When a man, after having made a solemn promise of 
giving his daughter in marriage to a certain suitor, does not deliver her afterwards, 
he shall be punished by the king liko a thief, in case the suitor be faultless.” It 
follows from the above that if the suitor has faults, the giri should not be given to 
him. So also Gautama (V. 23) <c Though he may have promised it, he should not 
fulfill the promise, if the person, to whom the promise is made, is tainted with 
unrighteousness. ,, 

“ Abhijana,” powerful connection, viz n a Kulina, one of high birth. 

(Monier-Williams gives its English equivalents as “ noble descent ; the head 
or ornament of a family.” Tr.) 

If by such a breach of promise the giri cannot be married at the proper age, 
then the father does not incur the guilt of not giving her away in marriage at the 
proper time, that is to say, he does not incur the guilt of killing a fætus. 

Of course, the breach of promise is censured by Manu also (IX. 99) “Neither 
ancients nor moderns who were good men have done such (a deed) that, after pro- 
mising (a daughter) to one man, they gave her to another.” 

So also Manu (IX. 47) and Nårada (XII. 28) “ Once is the partition (of the 

inheritence) made, (once is) a maiden given in marriage, (and) once does (a man) 
eay, 4 1 will give ; * each of those three (acts is done) once only.” These texts of 
Manu (and Nårada) apply to cases, where the suitor is faultless. 

The marriage ceremony is not complete till the seventh step is not taken, 
as says Manu (VIII. 227) : — “ The nuptial texts are a certain proof (that a maiden 
has been made a lawful) wife ; but the learned should know that they (and the 
marriage-ceremony) are complete with the seventh step (of the bride around the 
sacred fire).” Therofore the commentator, Vijnånesvara has added that this taking 
back of the giri is possiblo before the completion of the seven steps. Some texts 
of Mitåksarå give the whole of the verse of Manu here. 

It follows, therefore, that after the marriage ceremony is completed with the 
seventh step of the bride, around the sacred fire, slie cannot be taken away, even 
if it bo found that the bridegroom has fault. 

Horo Bålambhatta quotes from Nårada the following text which however is 
not found in Nårada, and the reference to which in Ghårpuro’s edition of Bålam- 
bhatta is wrong, Tr. 

r< Before the relationship of husband and wife ariscs, thoro comes the ceremony 
of varana or botrothal. After tho ceremony of varana or botrothal comes the 
coromony of Påni-grahana, which is a separate sacrament. Among those two 
(Varana and Påni-grahana) tho Varana is voidablc, if some fault is found in bride- 
groom-cloct.” 

To tho same offeet is tho text of Yama : — 44 Noithor by the libation of water, 
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nor by spcech (promiso of marriago, or rccital of sacrcd mantras), does onc bocomo 
tho husband of a giri, it is through tho sacramonb of På ni-grahana (holding of tho 
haml), complofcod at tho sovcnth stop, that ono bocomos a husband.” 

It follows, thoroforo, thab if tho bridegroom dios boforo tho sovcnth step is 
complotcd, tho giri is not to bo considorod as a widow. 

To tho saino offocb is Vasistha, which will bo niontionod in tho chaptcr on 
inhoritanco. 

[Cf. also N Arada XII. 90.— Tc.] 

The pcnalty for concealing bhe Faults of the Binde, écc. 

YÅJNAVALKYA. 

LXVI.— One who gives away a giri without 
mentioning her clefects, is to be punished with Uttama 
Såhasa, and he who abandons a vvife, who is withont 
blemish, is similarly punishable. Again one who 
falsely blames a giri is to be punished with one hun- 
dred (panas). — 66. 

MITÅKSARÅ. 

Ile who, without revealing the blemishes which are discover- 
able by inspection, gives away a maiden, is punishable with Uttama 
Såhasa. The Uttama Såhasa will *be described later on (in verse 
366). 

He who, having promised to marry, abandons a giri who is 
faultless, is also punishable with Uttama Såhasa. 

He who, before marriage, “ blames,” through malice &c., a 
giri with false “ blemishes,” such as being incurably diseased &c., is 
to be punished with “ hundred ” panas to be described hereafter (in 
verse 365). 

BÅLAMBHATTA’S GLOSS. 

Compare Nårada (XII. 36) where faults of a maiden are described “ Afflic- 
tion with a chronic or hateful disease, deformity, the loss of her virginity, a 

blemish, and attraction for another man : these are declared to be the faults of a 
maiden.’ , 

If after the promise to marry, and even after one has accepted to marry her 
(with a libation of water and in the presence of Bråhmanas), the faults of a maiden 
are discovered, he may abandon her, as says Manu (IX. 72 ): — Though (a man) 
ruay havo accepted a damsel iu due form, h© may abandon (her if shø be) blemished, 
diseased, or deflowered, and (if she have been) given with fraud.” 

So also Nårada (XII. 31):— “Let no man calumniate a faultless maiden, 
neither one must calumniate a faultless suitor. Wlien, however, there is an 
actuai defoct, it is no ohence if they dissolve thcir tnuoual agreemont. ,, 
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The Ananyapurvå de fined 

In verse 52 p,nte, it was declared that one should marry an 
Ananyapurvå. The author riow describes what is the nature of 
Ananyapurvå, who is prohibited to be married. 

YÅJNAVALKYA. 

LXVII. — She, on whom. tlie sacrament of marriage 
is again performed, is called a PunarbhuXagain sanc- 
tified), whether she be a virgin, or deflowered. She is 
called a Svairini, who abandoning a husband, takes pro- 
tection under a person of her own caste, through lust. — 
67 . 

MITÅKSARÅ. 

The ananyapurvå is of two kinds — the Punarbhfl and the 
Svairini. The Punarbhd is again of two kinds — deflowered (injured, 
ksatå), and virgin (uninjured). Among t.hese two the “ deflowered ” 
is one who, even before marriage, had the fault of having connection 
with another man. But the “uninjured ” or “ virgin ” is one who i3 
affected with the disgrace of having passed through the ceremony of 
.marriage, (but whose marriage was never consummated). 

Shé who having abandoned ‘ the husband of her youth ’ (or a 
child husband) through lust, takes protection with a man of her own 
class, is a Svairini. 

BÅLAMBHATTA’S GLOSS. 

^ There are, in faet, three sentences in this verse. The first is the description 
of that PunarbhA, who is Ksatå, or deflowered. The second is the description of 
that Punarbhfl, who is a virgin, but is Samskfitå, i.e., has passed through the 
ceremony of marriage only, but whose marriage was never consummated. Tho 
third describes the Svairini. The word, “ Punah,” in this verse, has the force of 
tho conjunction, “ but.” 

[Compare Nårada (XII. 45 et seq.), for seven kinds of Ananyapurvås. 

The word, “ Kaumåram,” used by YijOånesvara, in the above commentary, and 
translated as, “ tho husband of her youth,” in accordance with Mr. Jolly, would mean 
according to Bålambhatta, 44 a child husband,” which is the reason for the wife 
abandoning him. Tr.] 

The Niyoga Ceremony. 

Thus marriage with “ an ananyapurvå ” being prohibited in every 
way, the author now mentions a special rule- 

YÅJNAVALKYA. 

LXVIII. — The younger brother of the husband, a 
Sapinda or a Sagotra, being anointed with clarified 
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butter, and with tbe permission of tlie Guru, may go to 
a sonless widow, wben in season, mth. tbe desire of 
raising a son. — G8. 

LXIX. — Let him go till conception is produced, 
otherwise be will become fallen. The child born in 
this way is a Ksetrajason of his (the deceased). — G9. 

MITÅKSARÅ. 

“ Sonless ” is one who has not got a son. “ Being permitter! ” 
by the father or others “ to raise a son,” “ the younger brother ” 
of the husband, or “ a Sapinda ” which has already been defined, or a 
“ Sagotra,” may go to her. Among these on the failure of the first, 
the second may go. “ Having anointed the body with clarified 
butter,” he should go so long as conception is not produced and 
when slie is in “ season,” which will be described later on. “ Ofcher- 
wise ” if he goes even after having produced conception, or in any 
other manner, “ he becomes fallen ” “ The son produced in this 

way is the Ksetraja son ” of the deceased husband. The Achårya 
(Vi^varupa) says — “ This relates to betrothed giris (losing their 
would-be husbands)” as it has been ordained by Manu ( IX. 69): — 
“ If the (future) husband of a maiden after troth verbally plighted, 
her brother-in-law sliall wed her according to the following rule.” 

[ (Cf. Nårada XII. 80. 81.) Tr. ] 

BÅLAMBHATTA’S GLOSS. 

Instead of the reading in Mitåksarå, “ Gh^itabhyakta-sarvåhgah, ,, another 
reading is, Sarva-gåtra.” The above verses lay down the order in which a person 
may approach a widow, who wishes to raise an issue to her deceased husbarfd. 

•The word “ Achårya,” refers to “ Visvarupåchårya ” (who was the teacher of 
Vijhånesvara). By referring to him, Vijnånesvara indicates by implication, that 
tliis is not his opinion. He differs from it. Because his opinion is expressed in the 
words “ Purva parinetuh," in the*text of Mitåksarå. The word, “ Parinetri,” shows 
that a betrothed husband is not meant, but a husband whose marriage was consum- 
mated. In faet the Ksetraja-sons like the Påndavas, were raised to wives, whose 
marriages had already been consummated. The text of Manu (IX. 69) does not 
refer to Niyoga at all. It means that when a virgin has lost her husband to whom 
she was betrothed, then she should be? married again, by giving her away in 
marriage to the younger brother of the deceased betrothed brother. In faet, the 
word, “ Nija ,” in the above text of Manu, and so also the word, “ Vindeta, ” meaning 
4< shall wed,” refers to the weclding ceremony, and not to Niyoga. This will be 
futher cleared up in the chapter of inheritance. Among the three kinds of 
Ananyapurvås, this verse of Manu gives a special rule regarding the Virgin Ananya- 
purvå, and not regarding her re-marriage. 
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Nårada has deseribed three sorts of Punarbhus, and jour sorts of Svairinis 
in XII. 46-52 : — “ A maiden not deflowered, but disgraeed by the act of joining the 
bride and bridegroom’s hånds, is declared to be the first Punarbhu. She is required 
to have the marriage ceremony once more (when she is married for the second time).” 
“ One who, after having left the husband of her youth and betaken herself to 
another man, returns into the house of her husband, is declared the second 
(Punarbhu). ” “ When a woman, on failure of brothers-in-law, is delivered by her 

relations to a Sapinda of the same caste, she is termed the third (Punarbhu). ” 
<r When a woman, no matter whether she have children or not, goes to live with 
another man through love, her husband being alive, she is the first Svairini (wanton 
wornan).” “ When a woman, after the death of her husband, rejects her brothers-in- 
law or other (relations) who have come to her, and unites herself with a stranger 
through love, she is called the second (Svairini).” “ One who, having come from a 
(foreign) country, or having been purchased with money, or being oppressed with 
anger or thirst, gives herself up to a man, saying, “ I am thine, ” — is declared to be 
the third (Svairipi). “ When a woman, after having been given in marriage by her 
spiritual guides, in a manner corresponding with the usages of her country, (is after- 
wards carried) to another by force, she is called the last Svann!.” (Tr.) 

The Adulteress and her Treatment. 



The autkor now describes how unchaste women are to be 
treated. 

YÅJNAVALKYA. 

LXX. — The unchaste wife should be deprived o£ 
authority, should be unadorned, allowed food barely 
sufficient to sustain her body, re buked, and let sleep on 
low bed, and thus allowed to dwell. — 70. 

MITÅKSARÅ. 

She who commits adultery, “ skould be deprived of authority ” 
i.e., the control over servants and the management of the house-kold 
&c., should be taken away. She should be kept “ unadorned ” i.e. y 
without collyrium, ointments, wliite cloth or ornaments ; “ with 

food enough to maintain her body ” and sustain her life merely, and 
“ rebnked ” with censure &c., and “ sleeping on low bed,” on the 
ground, and “ allowed to dwell,” only in his own house. This 
should be done in order to produce repentance, and not for purifi- 
cation ; for the rule of purification has been separately laid down 
(by Manu XI. 177 ): — “ An exceedingly corrupt wife let lier husband 
confine to ono apartment, and compel her to perform the penance 
which is prescribed for males in cases of adultery.” 

[Note.— Bulder. “ Adultory is an Upapataka accortling to Manu XI. CO, and 
to bo expiated, accortling to Manu XI. 118, by a Govrata or a Cl) Andrå yana, which 
latter Koems to bo horo intonded. The commcntators add that tbo pcnanco must 
bo lighter or heavier, accortling to tho casto of the male oflentler. M Tr.] 
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BÅLAMBHATTA. 

So also says NArada (XII. 91) : — “Whon a rnarriod woman eommits adultery, 
lier hair sliail bo shavcd, sho shall havo to lio on a low couch, recoivo bad food and 
bad clothiug, and tho removal of tho swoopings sliail bo assigned to her as hor 
occupation.” 

This ponanco for womon commiting adultory, applios to that case, whore sho 
voluntarily eommits adultory with a person of tho samo casto. If it is not volun- 
tary, tlion tho ponanc© is lighter, as will bo shown lator on. 

Note.—' Jolly’s Nu rada, XII. — “Mitramisra in tho Viramitrodaya, quotes this 
toxt as proving that an adultorcss ovon has a claim to maintonanco. H© inter- 
prots it as follows When a woman has committcd adultory through amorous desire, 
sho shall bo shaved and compolled to li© on a couch, bad food and a bad dwelling 
shall bo given to her for her maintenance ; and the removal of rubbish shall be 
assigned to her as her occupation.” 

Translator* s note.— In the case of a woman persisting in adultery, the proper 
punishmønt is to abandon her, according to the opinion of MÅDHAVA on 
PARÅSARA Prayaschitta-kånda II, Adhyåya X, verse 28. He quotes there the 
opinion of Chaturvimsati-mata, to the effeet that a wife under no circumstance 
should be abandoned, unless she be guilty of a Mahåpataba, like killing a Brah- 
raana and the rest. This according to MÅDHAVA applies to the cases, where a 
woman eommits adultery only once and then repents. Bven according to YÅJNA- 
VALKYA I. 72, a wife should be renounced, if she gets conception through 
adultery. 

Compare VISNU Lill. 1, 2 and 8. The first two SQtras lay down the penance 
for a male adulterer, and the last for the female : — “ A woman who has committed 
adultery once, must perform that penance which has been prescribed for an 
adulterer. 0 

Compare also VASISTJJA XXL 8: — “But if (a wife) has actually committed 
adultery, she shall wear during a year a garment smeared with clarified butter, 
and sleep on a mat of Kusa grass, or in a pit filled with cowdung. After (the 
expiration of) the year, (the husband) shall offer eight hundred burnt-oblations, 
(reciting) the Såvitri (and the Mantra called) Siras, while she is immersed in water. 
It is declared in the Veda that she becomes pure (thereby).” 

W omen always Pure. 

Now the author propounds the following Arthavåda (obiter 

dicta) to show that a penance for an adulteress is less hard. 

YÅJNAVALKYA. 

LXXI. — Soma gave them purification ; the Gan- 
dharva, sweet speech ; Agni, perfeet purity ; therefore 
verily women are always pure. — 71 . 

MLTÅKSARÅ. 

Before marriage, Soma, Gandharva and Agni having enjoyed 
women gave them respectively purification, sweet speech and per- 
feet purity. Therefore women are considered always to be “ pure ” 

clean in the matter of being touched, embraced, &c. 

18 
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BÅLAMBHATTA’S gloss. 

As a general rule, a penance for a female is always half of that ordained for a 
male. But in this special case of an adultery the penance for the female is the 
same as that of male. It should, however, be somewhat less hard than that of male. 
Hence the appropriateness of the present verse. It should, however, not be 
concluded from the present verse, that the woman commits no sin by adultery. 
The sin of a female is as bad as that of a male. 

Translator's note . — In the Visnu Puråna, Book III, Ch, 10, Fitzedward Hall’s 
Edition, Yol. III. p. 103, there is the following note “ An extract from the 
Jyotir-nibandha may be added, for its superstitious oddity : 

“A maiden should not be married within her sixth year: because Soma (The 
Moon ?) enjoys her for two years ; then, in like manner, a Gandharva and, similarly, 
Fire.” 

Compare also Atri-samhitå (Anandasrama Edition, 1905, verses 193 and 194) 

gsafr cfr ” 11 

“ A woman is not rendered guilty by her connection with her paramour, 
nor a Bråbmana by his performance of non-Vedic rites, nor a (river) water, by urine 
and excreta ; nor fire, by burning impure articles. (194). Women wero first enjoyed 
by the Celestials ; then, by the moon, the Gandharvas and the Fires. Afterwards 
came men to enjoy them, They are never affected by any sin.” 

A Rule of Purification. 

To remove the doubt (that may arise from a general reading 
of the above to the effect) that they can have no fault, the author 
says ; — 

YÅJNAVALKYA. 

LXXII.— The purification from unchastity is at the 
season ; in case of conception her abandonment is or- 
dained. So also in case of causing abortion or killing a 
husband or committing a heinous crime, and the rest. 
— 72 . 

M1TÅKSARÅ. 

The unholiness that arises from unrevealed mental chastity, 
t,e., from enjoying another man in imagination, is purified at the 
'‘season,” t.e., menstruation. Wliou conception is produced by 
(adulterous intercourso) with a fkidra, she should . be abandoned. 
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As it has been said in Vasistha-smiiti (XXL 12): — “ Tho wives of 
Brahmanas, Ksatriyas, and VaitJyas who commit adultery with a 
^Qdra may be purificd by a penanco in caso no conccption has taken 
placo (from thoir adultorous intcrcourso), not otherwiso.” 

So also in “ causing abortion,” in “ killing the husband,” and 
in “ committing a heinous crime,” such as killing a Bråhmana and 
in having adultorous intercourso with a pupil, &c., (this being 
implied by the use of tho word “ and the rest ” in the text) slie 
sliould be abandoned. As it has been ordained by VYÅSA (Vasistha 
XXL 10.) “ But these four wives must be abandoned, viz., one who 
yields herself to her husband’s pupil, or to his Guru, and especially 
one who attempts the life of her lord, and who commits adultery 
with a man of a degraded caste (Junghita).” The Junghitas (out- 
castes) are the descendants of Pratilomas, such as leather-tanners &c. 

The abandonment should be by not having any carnal con- 
nection with her, and by not allowing her to join in any religious 
ceremonies and does not mean that she should be driven out of tho 
house, because of the rule “ she should be kept confined to one 
apartment ” (Manu XI- 176 or 177). 

[Translator’s note .— See Vasistha XXI, 6 and 7 

“ If (a wife) has been mentally unfaithful to her husband, she shall live on 
barley or rice boiled in milk during three days, and sleep on the bare ground. 
Af ter the three days (have expired), the (husband) shall offer eight hundred burnt- 
oblations, (reciting) the Såvitrr (and the Mantra called) Siras, while she is immersed 
in water. It is deelared in the Veda that she becomes pure (thereby). 

“ If (a wife) has held an (improper) conversation (with another man), she must; 
perform the same penance during a month. After (the expiration of) the month, 
(the husband) shall offer four times eight hundred burnt-oblations, (reciting) the 
Såvitri (and the Mantra called) Siras, while sho is immersed in water. It is 
deelared in the Veda that she becomes pure (thereby).” 

The meaning of the word “ Apråjata ” in the above verse of Vasistha is, “ when 
no conception has taken place” (and it does not mean, “ when no child is born,” 
as has been done by Mr. Buhier in S. B. E. Vol. XIV p. 112). In case where a 
conception has taken place, the wife should be abandoned,] 

BÅLAMBHATTA’ GLOSS. 

In the case of revealed mental unfaithfulness, the rule of three days’ fast &c., 
as laid down in Vasistha (as given in the above note) should be observed. In caso 
of unrevealed mental unfaithfulness, there is no open penance, and so Vijnanes'vara 
says “ unrevealed," i.e., not known to any second person (not even to her husband, 
that she has been montally unchaste). This mental unchastity consists in thinking 
to havo intercourso with another person. Therefore Vijnanesvara uses the milder 
torm, “ unholiness,” and not the harsher term, “ sin.” 

Tho wives may bo abandoned in the four cases mentioned by VYÅSA, also 
in soine other cases mentioned by Vasistha. 
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So also Devala and Nårada (XII. 90-94) “ When husband and wife leave one 
another, from mntual dislike, it is a sin, except when a woman, who is kept under 
supervision, commits adultery. “ When a married woman commits adultery, her 
hair shall be shaved, she shall have to lie on a low couch, receive bad food and bad 
clothing, and the removal of the sweepings shall be assigned to her as her occupa- 
tion. One who wastes the entire property of her husband under the pretenee that 
it is (her own) Stri-dhana, or who procures abortion, or who makes an attempt on 
her husband’s life, he shall banish from the town. One who always shows malice 
to him, or who makes unkind speeches, or eats before her husband, he shall 
quickly expel her from his house. 4< Let not a husband show love to a barren 
woman, or to one who gives birth to female children only, or whose conduct is 
blamable, or who constantly contradicts him ; if he does (have conjugal intercourse 
with her), he becomes liable to censure (himself).” 

So also Yama : — ci A wife who does not approach her husband in season, and 
thus kills the embryo, should be exiled, after proclaiming her through the village, 
She who owing to hating her husband does not approach him in season must be 
proclaimed to the kinsmen, and exiled since she is a killer of the fcetus.” 

So also Baudhåyana : — “ Wise men quickly abandon that , wife who is ill- 
tongued, undutiful, barren or unchaste, and hating her husband. A wife, who does 
not give birth to a child, should be renounced in her tenth year of marriage, and 
in her twelfth year, if she gives birth to female children only, and in her fifteenth 
year, if she gives birth to dead children only, but a wife must be renounced at 
once, if she is unpleasant-speeched. ,, 

So also Hårita 41 Let him abandon the wife who kills the embryo, or commits 
adultery with a person of low caste, or with a pupil, or with one related to her as 
a son, or who is addicted to drink and other vices, or who wastes wealth and pro- 
perty.” 

So also Yama :— u The abandonment of that wife is enjoined, who is inde- 
pendent in her movement. A woman should never be killed, nor deformed by 
mutiliation. Manu-Vaivasvata has enjoined the renouncement of the wife, who 
is independent and adulterous. He has also ordained that a woman should never 
bo killed, nor deformed.” 

Vijhånesvara, in explaining the word “ Jungita,” has said above as illustration, 
“ tanners and the rest.” The words, u and the rest,” include “ washermen, dancers, 
buruda, Kaivarta, Meda andBhillas, who are all antyajas,” according to the following 
verse : — 

t{ Rajakas-charmakåras-cha nåto buruda ova cha. 

Kaivarta-meda-bhillås-cha saptaite cha antyajåh smfit&h.” 



The author now *describes the reason (hetu), for which a man 



LXXIII — The liquor-drinker, the diseased, the cun- 
ning, the barren, the killer of wealth, the unpleasant- 
spoken, who bears female children should be superseded, 
so also (one) who hates people. — 73. 



l'he Adhivedana or the Taking of a Second Wife. 




YÅJNAVALKYA. 
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MITÅKSARÅ. 

One who drinks intoxicating liquors is a “suråpi or liquor- 
drinker,” oven tliough slie bo a ^ødra woman (liquor being permitted 
to tho ^Gdrås). This is so, bocause of this general prohibition 
(Vasistha XXI-15), “ Ilalf the body of the husband falis, if his wife 
drinks spirituous liquors.” 

“ Diseased ” one afllicted with a chronic disease. “ Ounning ” 
deceitful, ‘ speaking in contradictions.’ “ Barren ” who is fruitless. 
“ Killer of wealth ” who destroys or squanders away wealtb. 
“ Unpleasant-spoken” who speaks harshly and roughly. “ The bearer 
of female children” who gives birth to female children (only). “Who 
hates people ” who always does something injurious (to her husband’s 
people, such as, her father-in-law &c. who hates her husband’s 
people). The phrase “ should be superseded ” applies to every one 
of the above. “ Adhivedana or supersession ” means taking another 
wife. 

BÅLAMBHATTA’S GLOSS. 

The word is ‘‘ heturn,” in the singular, with the force of the collective nonn, 
and not “hetum ” in the plural, as in the printed texts. 

The word, “ Suråpi,” is formed by a special Vårfcika, given under Pånini 
III. 2. 8 : — “ The afBx comes after the verb på when it means * to drink,’ and 
only when it is in composition with the words surd and sidhu as its object.” This 
is an important modification of the general Sfitra. Thus Surapah, feminine Suråpi 
* wine bibber;’ Sidhupåh, fem. Sidhuph “ spirit-drinker.” (See my Astådhyåyi, 
p. 410). Tr. 

Wealth not being an animate object, the word “ kill ” is inappropriate regard- 
ing it. So VIJNÅNESYARA explains it by saying “ destroyer." 

The phrase “ who hates people,” means “ who hates all her husband’s people, 
such as her husband’s father and the rest.” 

The word, “ Tathå,” in the text of Yåjnavalkya, has a disjunetive force here, 
and means “ a wife who has any one of the evil habits mentioned in the verse.” 

Polygamy, however, is not very desirable, as it leads to constant frictions, as 
mentioned by DAKSA (IV. 7.)*: 

“5 JSIlftHRIf toTqTOKq, I 

* ésrø; n” 

Compar© MÅNU (IX. 77-82) 

(77) “ For one year let a husband bear with a wife who hates him ; but after 
(tho lapse of) a year let him deprive her of her property and cease to cohabit with 
her. (78) She who shows disrespect to (a husband) who is addicted to (some evil) 

* In the printed edition of the Ånandåsrama, the reading is 

Stenure^ » The reading in one Ms. quoted in a footnote in the above-mentioned 
edition is etc. Tr. 
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passion, is a drunkard, or diseased, shall be deserted for three months (and be) 
deprived of her ornaments and furniture. (79) But she who shows aversion towarda 
a mad or outcast (husband), a eunuch, one destitute of manly strength, or one affiict- 
ed with such diseases as punish crimes, shall neither be cast off nor be deprived of 
lier property. (80) She who drinks spirituous liquor, is of bad conduct, rebellions, 
diseased, mischievous, or wasteful, may at any time be superseded (by another 
wife). (81) A barren wife maybe superseded in the eighth year, she whose children 
(all) die in the tenth, she who bears only daughters in the eleventh, but she who is 
quarrelsome without delay. (82) But a sick wife who is kind (to her husband) and 
virtuous in her conduct, may be superseded (only) with her own consent and must 
never be disgraced.” 

YÅJNAYALKYA. 

LXXIV. — The superseded should be maintained, 
otherwise great sin is caused. When the husband and 
wife live in harmony, the three vargas prosper there. 
— 74 . 

MITÅKSARÅ. 

Moreover “ the superseded ” wife “ should be maintained ” even 
as heretofore, with gifts, honour and good treatment. “ Otherwise ” 
by not maintaining her, he incurs “ great sin” and is liable also to 
punishment, to be described later on. By giving maintenance there 
is not merely freedom from sin (but „attainment of positive good). 
Because “ where the husband and wife have harmony ” or unity of 
heart, “ there the three vargås,” religion, wealth and pleasure, 
“ increase ” day by day. 

The glory of a duti ful wife. 

The author now addresses women. 

YÅJNAVALKYA. 

LXXV. — She who does not go to another, whether 
her husband be alive or dead, obtains glory here and be* 
comes happy with Umå.— 75. 

MITÅKSARÅ 

She who through inconstancy “ does not approach another per- 
son,” “ whether her husband be living or dead, obtains ” immense 
“ glory here ” in this world, and by the power of her holiness “ she 
plays with (the goddoss) Umfi ” hereafter. 

Supersession without good cause. 

The author now addresses himself to the case of the person 
who supersedes (his wifo) without any (valid) cause for supersession. 
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YÅJNAVALKYA. 

LXXVI. — Ilo, who abandons an obedient and skil- 
ful, son-bearing and pleasant speaking wife sbould bo 
made to give one-tliird of liis property to her. If hø 
has no property, he should maintain her. — 70. 

MITÅKSARÅ. 

“ Obediont ” performing one’s commands. “ Skilful,” quick in 
action. “ Son-bearing ” having sons. “ Pleasant-speaking ” sweet 
speaking. “ He who abandons ” supersedes such a wife should be 
forced by the king to give one-third of his property to her. If he be 
poor, he should be compelled to give maintenance, food and clothing. 

BÅLAMBHATTA’S gloss. 

The text of Yajnavalkya has the word, “ Daksam,” which comes from the root, 
“Data,” “ to move quickly.” Henco VIJNANESVARA explains it by saying, “ quick 
in performing her household works.’’ Similarly, the word, “ Virasu,” in the text, 
literally means, “the begetter of heroes.” It must not, however, betaken in its 
literal seuse, but it means, “ begetter of male childron.” 

One who supersedes such a wife, should be punished by the king. 

The supersession is of two sorts, one legal, as for getting a male child. In such 
a case, he can only supersede his wife, if she be a liquor-drinker &c., as mentioned 
above. The second case of supersession is, when one takes a second wife, out of 
mere lust. In this case he must give the superseded wife one-third of his property, 
and should piease her in every way. In other words, he should divide all his property 
into three equal parts. One he should keep himself, the other he should give to his 
superseded wife, and the third to the wife he is goihg to marry. 

Compare NÅR ADA (XII. 95): — “ If a man leaves a wife who is obedient, pleasant- 
spoken, skilful, virtuous, and the mother of (male) issue, the king shall make him 
mindful of his duty by (inflicting) severe punishment (on him).” 

To the same effeet is DEVALA who says, “a person who leaves a blameless 
wife, should be punished as a thicf.” 

The Buties of a Wife. 

The author uow propounds the duties of a wife. 

YÅJNAVALKYA. 

LXXVII. — Wives sbould act according to tbe word 
(direction) of tlieir husbands, this is the highest duty 
of wives. But if the husband be guilty of a heinous 
sin, she should wait till he be again purified. — 77. 

MITÅKSARÅ. 

Wives should always act according to the word (direction) of 
their husbands ; because this is the best duty of women, since by 
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this women attain heaven. When he is guilty of a great sin, she 
should wait till his purification, she shonld not be under his control 
(while he is impure) but after that time (when he becomes pure) she 

comes under his control as "before. 

BÅLAMBHATTA’S GLOSS. 

[Here Bålambhatta enters into a long discourse on the household duties of 
women. He has collected them from various sources, the names of which he does 
not mention.] 

The wife should rise early in the morning and plaster the rooms with cow-dung 
daily, for thereby the gods and the Fathers and the divine Mothers are pleased. 
Then, having washed and perforrned her ablutions, she should worship the main 
door of the house, for thereby she obtains all her desires. She should worship daily 
the household deities, and offer morning arghya daily to the sun, She should offer 
Naivedya and perform Balikarma with flowers &c., according to her means. She 
should offer daily Bali to Jyestha, and worship the sacred fig-tree with flowers, scents, 
and rice, for the goddess Bhavåni dwells there. The husband and wife should leave 
the bed before sun-rise, in the sacred hour called e( Brahma-muhOrta,’* That house 
is unholy and like a burning ground, abandoned by the ancestors, where the married 
couple are found sleeping after the sunrise. 

No doubt, Manu has said that the wife goes to hell, if she performs the worship 
of Devatas, reciting of prayers, performing of austerities &c. That however appliés 
to the case of a wife, who takes to religious life to the detriment of serving her 
husband. 

The women should use the mantra, “ Namah, *’ in place of all mantras, and so 
also the Sudras. As says GAUTAMA (X, 64) : — u If permission has been given to 
him, he may use the exclamation namah (adoration) as his mantra.*’ No doubt, this 
is enunciated primarily for the Stidras, but a woman is like a Sfidra so faras her 
religious duties (Dharma) go. 

Neither Stidras nor women are entitled to recite the mantras given in the 
Purånas. They can hear the Purånas, when recited by a Bråhmana. 

Women and Sudras can worship V1SNU nccordipg to Tåntrik method, they can 
worship Sålagråm also, but they should not touch it. 

Thus women (and Sudras) have a right to perform all religious observances with 
the above restrictions. Thus they can perform Ananta-vrata and other rites of the 
same kind. The women of the twice-born class, after reciting the Samkalpa-mantra 
themselves, should have the rest of the Pujå perforrned by their sons &c. Ifihey 
have no sons, they should get it done by the Bråhmanas. This is the rule for 
Sudras also. 

Women and Sudras and persons, not having the sacred thread, may worship 
Siva, made of clay, direetly themselves, by using the mantra, “ Namah.** 

Tiion nålambhatta gives a long quotation from MANU (IX. 1-30, III. 50 59 é 
IX. 74, 95, 90, 97, 85, 86, 87, III. 00, Cl, 02, IX. 101, 102, V. 147-150, 153-155 and so on). 

THE DUTIES OF A WIFE BY MANU. 

(IX). 1. li I will now propound tho otornal laws for a husband and his wife 
who koeps to tho path of duty, whothor they bo unitod or soparated. 2, Day and 
night women must be kept in dependonco by tho inales (of) their (families), and, if 
they attach themselves to sensual cnjoyments, they must be kept under ono’s 
control, 3, Hor fathor protccts (hor) in childhood, her husband protccts (her) in 
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youtk, and hor sons protoct (hor) in oid ago; a woman is nevor fit for indepondenco, 
4. Roprohonsiblo is tho father who givos not (his daughtor in marriage) at tho 
proper timo ; roprohonsiblo is tho husband who approaches not (his wifo in duo 
scason), and roprohonsiblo is tho son who doos not protoct his mother after hor 
husband has died. 5. Womcn must particularly bo guardod against ovil inelinations, 
howovor trilling (thoy raay appoar) ; for, if thoy aro not guardod, tliey will bring 
sorrow on two families. 6. Considering that tho liighest duty of all castos, oven 
tho woalc husbands (inust) strivo to guard thoir wives. 7. ITo who carofully guards 
his wifo, preserves (tho purity of) his ollspring, virtuous conduct, his familv, 
liimsolf, and his (mean of acquiring) merit, 8. Tho husband, aftor coneeption by his 
wifo, bccomcs an embryo and is again born of her, for that is tho wife-hood of a 
wifo (jaya), that ho is born (jayato) again by hor. 9. As tho male is to whom a wifo 
cloaves, ovon so is the son whom she brings forth; let him therefore carefully guard 
his wifo, in order to keep his offsp ring puro. 10. No man can completely guard 
women by force ; but they can bo guardod by the omployment of the (following) 
expedients: 11. Let tho (husband) employ his (wife) in tho collection and expen- 
diture of his wealth, in keeping (everything) clean, in (the fulfllment of) religious 
duties, in the preparation of his food, and in looking after thelhousehold utensils. 
12. Women, confined in the house under trustworthy and obedient servants, are not 
(well) guarded; but thoso who of their own accord keep guard over themselves, are 
well guarded. 13. Drinking (spirituous liquor), associating with wicked people, 
separation from her husband, rambling abroad, sleeping (at unseasonable hours), 
and dwelling in other men’s houses, are the six causes of tho ruin of women. 
14. Women do not care for beauty, nor is their attention fixed on age ; (thinking), 
*(It is enough that) he is a man,* they give themselves to the handsome and to the 
ugly. 15. Through their passion for men, through their mutable temper, through 
their natural heartlessness, they become disloyal towards their husbands, however 
carefully they may be guarded in this (world). 16. Knowing their disposition, 
which the Lord of creatures laid in them at the creation, to be such, (every) man 
should most strenuously exert himself to guard them. 17. (When creating them) 
Manu allotted to women (a love of their) bed, (of their) seat and (of) ornament, 
impure desires, wrath, dishonesty, malice, and bad conduct. 18. Por women no 
(sacramental) rite (is performed) with sacred texts, thus the law is settled ; women 
(who are) destitute of strength and destitute of (the knowledge of) Vedic texts, 
(are as impure as) falsehood (itself), that is a flxed rule. 19. And to this effeet 
many sacred texts are sung also in the Vedas, in order to (make) fully known tho 
true disposition (of women) ; hear (now those texts which refer to) the expiration 
of their (sins). 20. *If my mother, going astray and unfaithful,^conceived illicit 
desires, may my father keep that seed from me/ that is the scriptural text. 21, If 
a woman thinks in her heart anything that would pain her husband, the (above- 
mentioned text) is declared (to be a means for) completely removing such infidelity. 

22. Whatever be the qualities of the man with whom a woman is United according 
to the law, such qualities even she assumes, like a river (united) with the ocean, 

23. Aksamala, a woman of the lowest birth, being United to Vasistha and Sårahgi, 
(being united) to Mandapåla, became worthy of honour. 24. These and other females 
of low birth have attained eminence in this world by the respective good qualities 
of their husbands. 25. Thus has been declared the ever pure popular usage (which 
regulates the relations) between husband and wife; hear (next) the laws concerning 
children which are the causeof happiness in this world and after death. 26. Between 
wives (striyåh) who (are desfcined) to bear children, who secure many blessings, wh$ 
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are worthy of worship and irradiate (their) dwellings, and between the goddesses 
of fortune (sriyah who reside) in the houses (of men), there is no difference what- 
soever. 27. The production of children, the nurture of those born, and the 
daily life of men, (of these matters) woman is visibly the cause. 28. Offspring, 
the (due performance of) religious rites, faithful service, highest conjugal happiness 
and heavenly bliss for the ancestors and oneself, depend on one’s wife alone. 
29. She who, controlling her thoughts, speech and acts, violates not her duty 
fcowards her lord, dwells with him (after death) in heaven, and in this world is 
called by the virtuous a faithful (wife, sådhvi). 30. But for disloyalty to her 
husband a wife is censured among men, and (in her next life) she is born in the 
womb of a jackal and tormented by diseases, the punishment of her sin." 

(III). 56. “ Where women are honoured, there the gods are pleased ; but 

where they are not honoured no sacred rite yields rewards. 57. Where the female 
relations live in grief, the family soon wholly perishes ; but that family where they 
are not unhappy ever prospers. 58. The houses on whieh female relations, not being 
duly honoured, pronounce a curse, perish completely, as if destroyed by magic. 59. 
Hence men who seek (their own) welfare, should always honour women on holidays 
and festivals with (gifts of) ornaments, clothes, and (dainty) food.” 

(IX). 74, “A man who has business (abroad) may depart after securing a 
maintenance for his wife ; for a wife, even though virtuous, may be oorrupted if she 
be distressed by want of subsistence.” 

94. “ A man, aged thirty years, shall marry a maiden of twelve who piease him, 
or a man of twenty-four, a giri eight years of age ; if (the performance of) his 
duties wonld (otherwise) be impeded, (he must marry) sooner. 95. The husband 
receives his wife from the gods, (he does not wed her) according to his own will ; 
doing what is agreeable to the gods he must always support her (while she is) 
faithful. 96. To be mothers were women created, and to be fathers men ; religious 
rites, therefore, are ordained in the Veda to be performed (by the husband) 
together with the wife. 

85. If twice-born men wed women of their own and of other (lower castes), 
the seniority, honour, and habitation of those (wives) must be (settled) according 
to the order of the castes (varna). 80. Among all (twice-born men) the wife of equal 
caste alone, not a wife of a different caste by any means, shall personally attend 
her husband and assist him in his daily sacred rites. 87. But he who foolishly 
causes that (duty) to be performed by another, while his wife of equal caste is 
alive, is declared by the ancients (to be) as (despicable) as a Chandala (sprung 
from the) Bråhmana (caste).” 

(III). 60. “ In that family, where the husband is pleased with his wife and 
the wifo with her husband, happiness will assuredly be lasting. 61. Por if the wife 
is not radiant with beauty, she will not attract her husband ; if she has no attrac- 
tions for him, fio childron will be born. 62. If the wife is radiant with beauty, the 
whole house is bright ; if she is dostituto of beauty, all will appoar dismal.” 

(IX). 101. “ Let mutual fldolity continuo until death,' this may be considered 
as tbo summary cf tho highest law for husband and wife. 102. Let man and woman, 
United in marriago, constantly oxert themselves, that (they may not bo) disunited 
(and) may not violato their mutual fidelity." 

(V). 147. “ By a giri, by a young woman, or ovon by an aged one, nothing must 
be done indopendently, even in her own house. 148. In childhood a fomalo must be 
Bubject to her father, in youth to her husband, when her lord is dead to her sins ; 
& woman must nevor bo independent. 149. She must not seok to separate herself 
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from hor fnthor, husband, or sons ; by leaving tliom sho would mako thcm both (hor 
own and hor husband’s) families contompfciblo. 150- Sho must always bo checrful, 
clovor in (tho managomonfc of hor) housoliold affairs, careful in cloansing her 
utonsils, and oconomical in oxpondituro. 153. Tho husband who wodded her with. 
sacrod toxts, always gives happiness to his wifo, both in scason and out of season, 
in this world and in tho noxt. 151. Though dostituto of virtue, or sccking pleasuro 
(olsowhero), or dovoid of good qualitios, (yct) a husband must bo constantly 
worshippod as a good by a faithful wifo. 155. No sacrifico, no vow, no fast must 
bo performod by women apart (from thoir husband) ; if a wifo oboys her husband, 
sho will for that (roason alono) bo oxaltod in heaven.” (V. 151). “Ilim to whom 
hor fathor may givo hor, or her brother with tho father’s permission, sho shall oboy 
as long as lio lives, and when ho is doad, sho must not insult (his memory). 156. A 
faithful wifo, who desires to dwell (after death) with her husband, must nover do 
anything that might displcase him who took her hånd, whether he be alive or 
dead.(?) Slie who throughout hor life remains faithful to her husband, attains the 
world of her husband, after her death as did Arundhati. 166. In reward of 
such conduet, a female who Controls her thoughts, speech, and actions, gains in 
this (life) liighest ronown, and in the next (world) a place near her husband.” 

[The word, “ Patiloka,” in this last verse, translated as “in the next (world) a 
placo noar her husband,” means “ the world attained by tho husband through thø 
performances of sacrifices &c. along with his wife.”] Tr. 

Vasistha (XXI. 14) : — “ Faithful wives who are constantly pure and truthful 
(reside after death) in the same abodes with their husbands ; thoso who aro unfaithful 
aro born as jackals,” 

So also Hårita “ We will now propound the conduct enjoined to married 
wotnon. The wife is the home : a man should not consider his home a habitation un- 
graced by a wife ; therefore is she another home. Tboroughly cleaning the house, 
let her move impurities falling in a well-cleansed and dignified habitation, and lay up 
what is loose ; let her shun discourse with other men besides her husband, and the 
company of a pretended mendicant ; let her not frequent strange houses, plains 
or groves, or convents of mendicants ; let her not loiter on the road to the public 
well, nor walk by twilight ; let her not think of using the bed, the seat, the clothes, 
or the jewels of others, without restoring them to the state of purity, nor eat in 
the same vessel with another, nor drink spirituous liquors, nor eat flesh-meat, nor 
orts, nor refuse, unless from her spiritual parents, her husband, or her son ; let her 
be void of desire for other men besides her husband, let her shun vain expenses, 
and avoid petulant contradiction, sloth, gloominess, emulation of other families 
and the like. Soiled with orts, she must not repair to the temples of the deities, 
or to the house of him to whom her affeetions are due ; without counsel, or before 
she has supplied the sacrificial fire, she must not decorate her person nor touch with 
unwashed hånds the gobiet, the sieve, or the vessels of the dairy ; she must wash, 
and repose it in a secure place, the caldron, its lid, the ladle, and other utensils. 
On the morrow, again washing them, let her use them in the preparation of food ; 
by her husband’s direction she may touch the vessels employed for the milk, 
whence oblations are supplied : having washed, wiped and placed the metallic 
vessels, having swept and wiped the house and so forth, let her perform the offices 
coramitted to her at the approach of the time for oblations to the assembled gods, 
bathing according to the motive. for ablutions : clothing herself with two white 
garments, having washed her hånds and feet, having spit and having sipped water, 
let her enter the temple and pay her adorations ; and let her place fire in the 
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kitchen, provide sacrificial fuel, Kusa grass, flowers, oblations, and vessels used in 
propitiatory rites, and anoint with clarified butter the food and the like intended 
for use, in the same manner with that intended for offerings ; and let her perform 
any other daily business. When all this has been done, and the fire has been 
supplied in honour of deities, let her bring the oblations for the wives of gods. 
When the offerings to deities, and the hospitable attentions to guests, have been 
performed, according to the means of the householder, and after satisfying his 
pupils and friends and her husband himself, the wife, with his permission, may eat 
the residue in private : and having rinsed her mouth with water kept for her own 
use, and washed and cleansed the vessels employed, she must lay out a part of the 
residue in a spot situated within the close, and equally distant from the north and 
east regions, saying, “ Salutation to Rudra, the lord of cattle” this is a fixed rule. 
In the evening the same offices should be repeated, which are directed for each 
successive morning. As for what remains to be done after these offices, let her make 
a wall of asbes at the door, saying, “Salutation to the adorable Rudra marked with 
ashes 1 I make a fence of ashes and let her^touch therewith her lord, her son and 
the rest, herself, and anything which should be guarded. She must not enter her 
bed with unwashed feet, nor naked, nor soiled with orts, nor disrespectfully, nor 
without saluting her husband’s feet ; nor rise exposed to view, nor later than the 
rising of the sun ; nor without a vessel of water. She must regularly clean the 
house ; she must be circumspect, careful for the best, serene, full of good wishes ; 
she must speak affectionate to her husband ; she must not sit while he stands ; nor 
sit above him, nor in a questionable place ; nor gaze at him continually : she must 
wash his feet, press his limbs with her hånds, attend him with a fan when he feels 
heat, and wipe from his limbs perspiration excited by the sultriness of summer. 
She must relieve him, when his head shakes through pain, and meet him in the 
yard when he returns fatigued with a load from another town. Entertaining no evil 
thoughts, let her do him honour with rice, grass and water presented in an arglia ; 
and, under his directions, practise austerities, execute the business of the deities, 
and perform ablutions." Colebrooke’s Rigest, Book III. Ch. II. Sect. 1, P. 141, 
CII). 

Devala : — “ Rependence, attendanco on her husband, aid in his religions 
ceremonies, respeetful bohaviour to those who are entitled to veneration from him, 
hatred to those who bear enmity to him, no ill will towards him, constant 
complacency, attention to his business, are the duties of women.” 

Visnu “ Accompanying of her husband, reverence to his father, of spiritual 
paronts, of deities and guests, groat cleanliness in regard to the domestic furniture, 
and care of tho household vessels ; avoiding the use of philters and charms, 
attontion to auspicious customs, austerities after the death of her husband, uo 
frequonting of strange houses, no standing at tho door or window, depcndence 
in all aflairs, subjection to hor father, husband, and son, in ckildhood, youth, 
and age : such aro tho dutics of a woman.” (Colobrooko’s Digest, Bk. III. Ch. 2, 
Scc. I, XCII). 

Rpoech of tho goddess of abundanco (Laksmi) to the goddess of the Earth, 
VISNU (CX1X. 21 and 22) “ With women ovor puro and adornod, faithful to their 
lords, spoaking kindly, not lavish, blessod with progeny, careful of the household 
goods, attentivo to religious worship ; wlioso housos aro ucat, whose sensos aro 
subdued, who avoid strifo, who aro not avaricious, who respect thoir duty, who 
ar© enduod with tendornoss, 1 am over present, O thou supporte'r of tho worlds.” 
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Risyasririga : — u Lefc hor attend to the business of the houso, and heod her 
ornaments ; after tho daily bath, lefc her adorn her locks wifch flowers and with 
dress ; Privately let lier rotiro early from tho coucli of hor lord, fchafc no other man 
may porcoivo her vvithdrawing ; lefc hor pay adoration to tho deitics, and supply 
oblations wifch fragranfc mixtures and blossoms.” 

Vyasa Sitting at tho door, confcinually looking out from tho Windows, 
convorsing witli despicablo persons, and laughing unsoasonably, are faults which 
bring infatny on tho women of a family.” 

Kafcyayana in the Glihandoga Parisista : — “To what holl goes nofc a woman who 
lioglects hor lord througli delusion of mind ? With diQiculty again atfcaining human 
lifo, whafc pain sullors sho nofc 

Gaufcama (XVIII, 1-3): — wifo is nofc indopendenfc with respeefc to (tho 
fulfilmonfc of) tho saered law. (2) Let her not violate her duty towards her husband. 
(3) Lefc her resfcrain her tongue, eyes, and (organs of) action,” 

Then Bålambhatfca gives an extraefc of some forfcy-elghfc verses, from Skanda- 
Puråna, (Kåsi-khanda, IY Adhyåyå), from the address of Brihaspati to Agastya, a 
summary of which is given below : — “ Thou art fortunate, O Agastya, in having 
sucli a wife as Lopåmudrå. Arundhati, Såvitri, Anasuyå, Såndilyå, Sati, Laksmi, 
Sata-rupå, Menakå, Sunifci, Sånijfiå and Svåhå are verily types of good wives. But 
all are agreed that Lopamudrå is the besfc among fchern. O Sage, she takes her food, 
after you have eaten, she sifcs down after you have sab down, she goes to sleep 
affcer you have gone to sleep, and rises from bed before you rise, She never appears 
before you without being well-adorned, but when you are away from home, she puts 
away all her ornaments. She never utfcers your name, always wishing you long 
life. Of course, she never utters the name of any other person. She never gefcs 
angry, eveh when you are angry with her, She always puts smiling face, øven 
when reproved. When ordered 44 Lo this,” she replies 44 Lord, consider that ifc has 
already been done.” When called, she quickly comes to you, leaving aside all 
household works, and says, 44 Lord, why have you called me, piease favour me wifch 
your commands.” She does not remain for a long time at the household door, nor 
sleeps there, nor does she give anything to anybody without your permission, and 
without your asking her, she gets ready all your Pujå things. She eats the 
remnants of your food and never takes her meals, without first worshipping the 
Devatås, the Pitris, and giving food to the guests, servants, cow and beggars. She 
keeps all household utensils and ornaments neat and clean, and she is dexterous 
and thrifty, She never keeps any fasts, nor observe any vows without your per- 
mission. She never goes to big assemblages and festivities. She does not go on 
pilgrimages, or to marriage parties. When you are engaged in some business, or 
taking rest, she never disturbs you, though some urgent business may call you, 
When you are away from home, she always meditates on you, and leaves aside all 
ornaments. She never makes friendship wifch Buddhistic nuns (Sramana) &c, She 
never retails gossip, nor talks in a loud voice before her elders.” 

So also Manu (V. 160) 44 A virfcuous wife who after the death of her husband 
constantly remains chaste, reaches heaven, though she has no son, just like those 
chaste men.” 

Then Bålambhatfca quotes other passages from Mahabhårata, the Bhavisya 
Puråna, Hemådri &c. 

In Praise of éastriya Marriage . 

The author now describes the fruit of taking wife according to 
Bcriptures. 
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YÅJNAVALKYA. 

LXXVIII. — Because continuity (of family) in this 
world, and getting of heaven in the next, are through 
sons, grandsons and great-grandsons ; therefore women 
ought to he attended to and should be guarded care- 
fully.— 78. 

MITÅKSARÅ. 

“ Continuity in this world,” non-extinction of family line (and 
attainment of heaven) are the objects of taking a wife. How are 
these objects attained ? To this the author replies “ through sons, 
&c.” Through them the continuity of line is secured ; and through 
fire-sacrifices &c., heaven is obtained. Such is the construction of 
the passage. 

Because through women these two objects are “achieved, there- 
fore women should be attended to ” or enjoyed for the sake of getting 
progeny “and should be guarded ” for the sake of securing religious 
merit. 

So also Åpastamba (II. 5. 11. 12.) has declared that the object 
of marriage is tosecure Dharma (religion) and progeny. “ He should 
go to his wife and not another woman, for the sake of religion and 
progeny.” From this text it also follows that the satisfaction of sen- 
sual appetite is a worldly object only. 

BÅLAMBHATTA’S GLOSS. 

The word, “éåstriya,” means, “for the sake of getting a son and for fulfilling 
religious duties.” (A wife is helpful in acquiring Dharma by assisting him in 
Srauta, Garhya and Smårta sacrifices. She is helpful to him in continuing the 
line by procreating son). 

The word 41 Lokånantyam is a locative compound, and should be analysed 
as 14 Loko ånantam.” meaning “ endlessness or continuity in (this) world.” (This is 
the reading suggestod by Bålambhatta, in the Mitåksara, which should read, 
41 Loka ånantyam.”) 

Ho f urthor suggosts that the reading of Mitåksara should be : — • 

i i tb åre? sfér \ 

Of course tho Word “ lokfmantyam ” may bo takon as a gonetive compound 
also, and may mean “ the inflnity of hoavon worlds.” But thon it would not bring 
out tho twofold objocts of marriago, vi2., tho continuity of one’s lino in this world, 
and the getting of heaven in tho noxt. Honco tho abovo reading suggestod appears 
appropriato. 

Tho reading of ÅPASTAMBA, howovor, is this 
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and ifc has boou thus translatod in S.B.E. Vol. TT. p. 125 : — If ho has a wif© who 
(is willing and ablo) to porform (hor sharo of) tho roligious dutics and who bears 
sons, hoshall not tako a second.” 

O u l* translation is, howovor, according to tho sonso of VUNÅNESVARA. (Tr.) 

The Season. 

Ilaving dcclarod tliat wives should be enjoyed for the sake of 
gettiug sons, thc autbor now mentions a special rule regarding tbis. 

YÅJNAVALKYA. 

LXXIX. — Sixteen nights are the “ Season ” of 

women. Among these he should approach them during 
the even nights. Let him avoid the Pårvana nights, &c. 
and the first four nights. By so doing he would be 
even a Brahmachåri. — 79. 

MITÅKSARÅ. 

Tbat period of women, indicative of tbe state in which they 
are capable of getting conception, is called “ Season.” And tbat 
period is “ sixteen days and nights,” counting from tbe first day of 
menstruation. 

In “ sucb ” a season, and during “ even” i.e., equal (and not 
odd) nights, “ he should approach ” or go to bis wife for tbe sake of 
begetting a son. Byspecifying “night” day-time basbeen excluded. 

“ Even nights,” being in the plural number, indicates totality 
taken separately as well as collectively. So that in one season he 
may go in all even nights which have not been (otherwise) prohibi- 
ted. 

By so doing he is even “ like a Brahmachåri.” Tberefore, when 
Brahmacharya (abstention from women) is ordained in Sråddha, &c. 
theb by going as above, he is not guilty of transgressing the rnle of 
Brahmacharya. 

Moreover “ he should avoid the Pårvana nights &c. and the 
first four nights.” By using the plural form in the text, and by em- 
ploying the word “ etc.,” the eightb and fourteenth days of the moon 
are also included among probibited days. As it has been said by 
MANU (chap. IV. 128) : — “ A twice-born man who is a Snåtaka shall 
remain chaste on the new moon day, on the eighth lunar day of each 
half month, on the full moon day and on the 14th, even if they fall 
in the period proper for conjugal intercourse.” 

Tberefore he should avoid the new moon (and the other Pår- 
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vana nights) and the four nights counting from the first day of tlie 
menstruation. 

BÅLAMBHATTA’S- GLOSS. 

The word in the text is, *• Ahoråtråh,” and not “ Ahoråtråni, See PaJSJINI 
(II. 4, 29.) 

One should never approach his wife in the day-time. See Prasna Upanisad 
I. 13: — “ Ray and Night are Prajåpa i ; its day is spirib, its nighb matter. Those 
wko unite in love by day waste their spirit, but to unite in love by night is right." 

So also Sankha-Likhita : — ** He should not approach his wife in day-time, 
tliough in season." 

So also MANU (III. 45-48) (45) “ Let (the husband) approach his wife in due 

season, being constantly satisfied with her (alone) ; he may also, being intent on 
pleasing her, approach her with a desire for conjugal union (on any day) excepting 
the Pårvanas. (46) Sixteen (days and) nights (in each month), including four days 
which differ from the rest and are censured by the virtuous, (are call’ed) the natural 
season of women. (47) But among these the flrst four, the eleventh and the thir- 
teenth are (declared to be) forbidden ; the remaining nights are recommended. (48) 
On the even nights sons are coneeived and daughters on the uneven ones ; hence 
a man who desires to have sons should approach his wife in due season on the even 
(nights).” 

Thus rejecting the first four nights, and all the odd nights, there remain five 
even nights (6th, 8th. lOtli 12th 14th, and 16th). Rejecting the Pårvana nights.it 
will be found that generally two nights are only allowedina month for conjugal 
intercourse. 

Samkrånti should alsobe included among the Pårvana nights, according to the 
opinion of Bålambhatta’s teacher. 

Astrological Seasons and how to get a male child. 

YÅJNAVALKYA. 

LXXX. — Thus going to his delicate wife he should 
avoid the maghå and mula constellations, and when the 
moon is in an auspicious asterisk the men would beget 
at once a fortunate son. — 80. 

MITÅKSARÅ. 

Moreover : — “ Thus” in the above described manner, “going to 
his wife,” he should go to the “ delicate ” one. The delicacy arises 
at that time from observing the rules prescribed for women in their 
menses. 

But if by so doing she has not become siender, then sho should 
be made so, for the sake of begetting a male child by restricting her 
to scanty and nutritious, but (non-oily) food &c. Because it is said 
(MANU III. 49) : — “ a male child is born when there is excess of 
male semen, and a female when there is an excess of female germ.” 
If, in even nights too, the female element (biood) preponderates. 
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then a feinalo child is born liaving a manly appearance. And even 
in odd nights, if thoro bo an oxcossof semen, a male child is born 
though of feminine appoaranco. Becauso time is only an occasional 
causc, whilo somon and blood, being more powerful, are tho material 
causo of roproduction. Therefore sho should bo made siender (so 
that female seed should have no provalenco). 

Ilo should avoid tho stars known as Maghå and Mftlå ( i.e ., thoso 
nights wlien the moon is in conjunction with tliese stars.) He 
should go when the moon is in an auspicious constellation, such as 
eleventh, &c. 

By “ cha ” (“and”) in the text is meant male asterism, auspi- 
cious (astrological) yogas (conjunctions), and lagnås (aspects). 

“ At once ” means in one night, not second or third. Thus 
he begets a child possessed of auspicious signs. 

“ The man ” in the text means one who has not lost his virile 
power. 

BÅLAMBHATTA’S gloss. 

Tho Vratas to be observed by a wife are described in the Taittiriya Sruti. That 
a child is born from the union of the male and the female elements, we know from 
VASISTHA (XIV. 1) : — “ Man formed of uterine blood and virile seed proceeds from 
his mother and his father (as an effect) from its cause.” 

So also MANU (III. 49) : — “ A male child is produced by a greater quantity of male 
seed, a female child by the prevalence of the female ; if (both are) eqnal, a herma- 
phrodite or a boy or a giri ; if (both are) weak, deficient in quantity, a failure of 
conception (results).” 

Other Times of Conjugal Intercourse. 

Having thus described the rules (Niyama) relating to season, the 
author now declares the rule relating to non-season. 

YÅJNAVALKYA. 

LXXXI. — Or he may act according to her desire, 
remembering the boon given to women. And he should 
be devoted to his wife alone, as it has been ordained 
that women are to be protected.— 81 . 

MITÅKSARÅ. 

The word, “ Yathå-kåmi,” in the text means, “ he whose inclina- 
tion (kåma) is such that it does not cross the wish of his wife.” (In 
other words, he should act according to the wish of his wife, in such 

matters of conjugal intercourse, on prohibited nights). 

20 
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The word, “ or,” is for the sake of showing an additional rule, 
and not to overrule previous one. 

“ Remembering the boon given to women ” by Indra in these 
words : — “ He who will cross your desires will be a sinner.” 

Translator' s note : — The story of Indra’s boon to women is to be found in the 
Taittiriya Samkitå II, 5. 1. Viavarupa, th© son of Tvastri, was tlie Purohita of tho 
Devas ; but he was the son of a sister of the Asurås. He had three heads (Såtvika, 
Råjasika and Tåmasika). With one mouth he used to drink Soma, with the second 
moutb he used to eat food, and with the third mouth he used to drink Surå (wine), 
Openly he used to say, “ This share of the offering is to be given to the Devas.” 
But, behind their backs, he used to say to the officiating priests, “ this share of 
offering is to be given to the Asuras.” So the officiating priests outwardly sacrificed 
to the Devas, but in their heart they prayed to the Asuras. The result was thafc 
the Devas did not get the offerings, as it did not proceed from the heart. Seeing 
this double dealing of his chief priest, Visvarupa, Indra took up his Vajra, and cut 
off the three heads of the priest. The story is thus related in a modified form, in 
VASISTHA’S Dharma Såstra (Y. 7) “ Por it has been declared in the Veda, ‘ Wheu 
Indra had slain (Yritra) the threeffieaded son of Tvastri, he was seized by sin, and 
he considered himself to be tainted with exceediugly great guilt. All beings cried 
out against kim (saying to hitn), ‘ O tkou slayer of learned Bråhmana 1 O thou slayer 
of a learned Bråhmana 1 ’ He ran to the women for protection (and said to them), 
‘ Take apoa yourselves the third part of this my guilt (caused by) the murder of a 
learned Bråhmana.’ They answered, ‘ What shall we have (for doing thy wish ?)* 
He replied, “ Choose a boon.” They said, “ Let us obtain oilspring (if our husbands 
approach us) during the proper season, at pleasure let us dwell (with our husbands), 
until (our children) are born.” He answered, “ So be it.” (Then) They took upon 
themselves (the third part of his guilt). That guilt of Bråhmana-murder appears 
every month as the menstrual flow. Therefore let him not eat the food of a woman 
in her courses ; (for) guch a one has put on the shape of th© guilt of Bråhmana-' 
murder.” 

Thus “ tbey (the women) said, we choose a boon, let ns get a 
progeny, when approached in season ■ let us be free to approach our 
husbands according to our desire (even on proliibited days), till the 
delivery.” (They obtained this boon from Indra). Therefore women 
get progeny when approached in season, and are entitled to having 
intercourse, according to their desire, even on the prohibited days, 
till delivery, for suoh was the boon chosen by them. 

Moreover it follows that “ he should be devoted to liis own wife 
he should always fix; his mind on her. This is appropriate. 

By the word w alone ” going to auother woman is proliibited, as 
adultery is made punishable by penance. For botli these (viz. y 
devotion to bis wife and acting according to her desire) the author 
shows the worldly necessity, viz., “ Because women are ordained to 
be protected,” because it is said that in verse 78 ante that “ women 
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should be woll protccted,” and this objcct of protecting them can be 
beat secured by acting according to thcir desirea and by not going to 
any othor women, 

A Mimårnsa Discussion. 

[Travslator’s Note : — Vijuanosvara horo ontors into a discussion as to what is a 
Niyama rulo, what is a Parisankhya rulo and wliat is an Aptirva vidhi . All irapera- 
tivo toxts aro not Vidhi, vis., thoy aro not toxts onjoining tho courso of action. 
Thus tho toxt, “ Let liira porform 8yona sacriQco, as sorcory,” is not a direction to 
porform sorcory. It is not a Vidlii, but merely an Arthavåda. It is nocessary, 
thoroforO, to know wliat is a Vidhi, and how many kinds of Vidhis are thorc. All 
vidhis aro divided into three classos, viz., (1) Apfirvavidhi, called also simply Vidhi 
or Anarabhyådhita, (2) Niyama and (8) Parisankhya. The following verse lays 
down tho difference between these three ; — 

“ Vidhir atyantam apråptau, 

Niyamah påksike vidhih. 

Tatra chånyatra vå pråptatl, 

Parisankhya nigadyate.” 

“ A Vidhi is an expression which declares a duty, hob apt te be spontaneohsly 
fulfllled, and which is not derivable at all from any other source than the text 
mentioned. In other words, it is a general rule or command which fixes a principal, 
without reference to any specific act. 

A Niyama is a rule, declaring a restriction to the general rule or Vidhi. It is 
in faet involved in the Vidhi. When a Vidhi would otherwise give several alterna- 
tives, the rule.that fixes one alternative to the exelusion of the rest is a Niyama. 

A Parisankhya is a negative rule, but couched in positive terms. A rule should 
never be construed as a Parisamkhyå, if it can be interpreted otherwise.” 

Thus, in verse 79 ante, occurs this rule “ Among these he should approach them 
during the even nights.” This is certainly a command, for the words, “ Samviset,” 
“let him approach,” is an imperative mood. The question is, “ is it a Vidhi'or a 
Niyama, or a Parisankhya.” Tak ing this as his text, Vijnånes'vara enters into the 
following discussion.] 

A Question. — Here a person raising a doubt says Among 
these he should approach them during the even night.” It this a 
Vidhi (a general rule) or a Niyama (a restrictive rule) or a Parisahkhya 
(or exelusive specification) ? 

Translator' s note “ When what is not already known at all, is stated, it is an 
original statement (Vidhi). When one of the two senses is to be taken by way of an 
alternative, it is a restrictive rule (Niyama), and when something is stated there 
and in other places, it is called a case of exelusive specification.” 

An Answer. 

We reply that it (the above text) is not a Vidhi, as it declares 
a thing already known. It is not a Parisaikhyå, for it would be then 
tainted with three defeets (see Mimåmså Vol. I. pp. 139 and 1099 
of Kunfce’s Saddar^ana chintånika). Tkerefore, those versed inMimåm- 
ea Logic, have establislied this statement to be a Niyama. 
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Vidhi de fined. 

What is then the distinction between these (Vidhi, Niyama and 
Parisafikhyå). The statement of that, which is not derivable other- 
wise, is a Vidhi. As “ he should perform the Agnihotra sacrifice.” 
“ The Astakå must be performed.” 

"Niyama defined. 

When one of the two senses is to be taken by way of an alter- 
native, it is a Niyama. As “ he should sacrifice on a level country,” 
“ he should sacrifice on new and full moon days.” 

The performance of a sacrifice has already been ordained as 
a Vidhi. It cannot be performed without some particular kind 
or place. Therefore, the place is known. 

The place may be of two kinds, level or rough. When a 
sacrificer wishes to perform sacrifice on a level or even ground, then 
the rule “ he should perform sacrifice on a level ground” is of no 
use or is indifferent, because its sense or direction is already acted 
upon. When however he wishes to perform it on a rough or non- 
level ground, then the precept “ he should perform sacrifice on a 
level ground ” declares its meaning (is applicable), because its sense 
is not then known. The prohibition of non-level ground is eventu- 
ally involved in the sense of the above, since the accomplishment of 
sacrifice is possible only in a place ordained ; while in the case of a 
non-level ground the proper scriptural sacrifice cannot be accom- 
plished. 

Similarly the text, “ he should take his food facing the east,” 
is a Smriti illustration (of the rule of Niyama is contradistinction to 
the first which was an illustration from the ^ruti), and should be 
explained in the same manner. 

Parisanhhyd defined. 

The Parisafikhyå (or exclusive specification or exhaustive 
enumeration) is the (general) statement, in one place, of one proposi- 
tion, which though applicable in many places, still implies the exclu- 
tion of the rest (and acceptance of one only. For example, “ They 
took this rope of the trutli.” Taittariya Samhitå V. 1. 2. 1.) (the 
phraso “ Rasanu,” “ rope,” is explained in the same place by “halter 
of the horse ”), i.e., “he takes the halter of tho horse.” This mantra 
(“ They take the rope of truth ”), by its simple expressivo power, is 
applicablo to the rope of a horse as well as to that of an ass. But, 
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again, by tho specification tliat “ tliey tako tho balter of a horae ” the 
(original) statement becomes applicablo to tbo rope of a borse and 
exeludes tbo rope of an ass. 

Similarly (to tako tbe Smriti illustration ; see verses 177 and 
seq), “ tbo flcsh of anirnals witli live nails to be eaten.” liere tho 
eating of somo kind of raeat, whetber it be tbe flesh of dogs &c. or 
of rabbits, &c. is a natural instinet of hunger. But tben (by tbe 
subsequent) specification of rabbits and otbers, tbe dogs &c. are 
exeluded. 

The Opponent’ s View. 

What is tben applicable in tbe present case, (viz., is tbe text 
“be should approach in season ” tobe construed as Vidbi, Niyama 
or Parisabkhya ?) An opponent urges that it is to be construed as a 
Parisankhyå or exelusive specification. Becaupe a person, who is 
married, already approaches bis wife in season, out of his own 
inelination, tberefore, tbe above text cannot be construed as a 
Vidbi (for tbere is no necessity of a comtnand or Vidbi for the doing 
of tbat which men are naturally inelined to do). 

Tbis text cannot also be tbe subject of Niyama (or restrictive 
rule). Because it is opposed or contradicts tbe law laid down in the 
Grihyasmritis. For tbe author of tbe Grihyasutras (or rules of 
bousebold life) have enjoined tbus (Asvalåyana G. S. 8. 10—11), 
“ After the taking of wife, ( i.e ., after tbe ceremony of marriage is 
perform ed) one should remain as a Brabmacbåri (celebate, or should 
have no sexual connection witb bis wife) for three nigbts, twelve 
nigbts or for a year.” Tberefore if before tbe expiration of tbe 
twelfth nigbt or tbe year, tbere occurs menstruation (or seasons), tben 
by construing the text, (“ He should approach in season ”) as Niyama, 
tbe rule of celibacy as above enjoined is contradicted. 

Moreover, tbe use of a statement already known is always for a 
specific purpose. Going to wife in season is already known, (and 
need not be taugbt) as a natural desire. Tberefore, this Parisabkhyå 
is tbe proper interpretation of tbe text, viz., tbat if be goes to bis 
wife at all, he must go only in season. 

Besides, by construing it as Niyama, (tbere results tbis 
incongruity). Since tbis production or begetting of a son is com- 
manded, tbe approaebing in season is a necessary corollary and is 
known; tberefore, tbe Niyama (rule) tbat “ He should approach in 
season,” becomes irrelevant. 
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Moreover, by taking it as Niyama, one must assume some 
invisible result. 

Besides, by eonstruing it as Niyama, it would mean tbat one 
must (or is bound to) approach in (and throughout) season. There- 
fore, in the case of a person who is not near his wife (being far 
from home), or who is suffering from some disease, and is therefore 
unfit for (haviug sexual intercourse), or who is not desirous and is 
incapable, this rule becomes inapplicable (as wanting in universal 
application). 

By eonstruing it as Niyama, there occurs further the contradic- 
tion between Vidhi, (an original statement), and Anuvåda, (a repro- 
duced statement). Thus, that very word, which has been pronounced 
only once, is construed in one case as an Anuvåda (reproduction), 
and in another case, as a Vidhi (or laying down original statement), 
which is against the rules of interpretation . 

Therefore, it has been established, that the precept (“ He 
should approach in season ”) is a Parisafikhyå (exelusive specifica- 
tion), and means, that he should approach only in season and not at 
any other time. 

The Siddhånta View. 

This argument of the opponent is not approved by Bhårucbi, 
VitJvarupa and others. Hence Niyama even is the proper construction. 
Because, in one alternative ( i.e •, when he goes in season), the text 
expresses its own purpose, and in the other case, by not going in 
season, there is mentioned the taking place of sin, according to the 
following texts — “He who does not approach near his wife, when she 
has bathed after her monthly course, ineurs the horrible sin of killing 
the fætus, there is no doubt in it.” 

Now is there any contradiction between Vidhi and Anuvåda 
(original and reproduced statements), because there is no Anuvåda 
(reproduction) here, and the text has the force or the sense of an 
original statement (Vidhi) ? The contradiction between Vidhi and 
Anuvåda arises under the following circumstances : — Where a 
statement is to be reproduced from another plnce, as being the means 
to certain ends, and is to be enjoined (as Vidhi) at another place, 
for the attainment of a particular object or end which was not known 
before, (thon takes place a contradiction between an Anuvåda and 
Vidhi). Thus in the Mimamså, on the chapter of Våjapeya sacrilice, 
and in the statement of the opponent’s views (occurs the following 
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statement) — “Ho is to perform the Vujapeya sacrifico who aspires 
after heavenly rulo.” In tilis, tlio sacrifico indicated by Vajapoya, 
being original statement of quality, land being particular means to 
particular ends), is rcproduced. And tbat (sacrifice) is tben enjoined 
(as Vid hi) for a person, whoso aim is to attain tbe fruit indicated by 
tbo term heavenly rule. 

There is no necessity of reproduction (Anuvåda) here. 

As to tbo statement tbat in case of Niyama construction, 
invisible (metapbysical) results must be assumed, (we reply) — tbat 
(objection) is equally applicable in tbe case of Parisafikbyå. Because 
sin must be assumed when one approaches bis wife in non-season. 

As to tbe argument, “ that since the begetting of a legal son is 
commanded, therefore tbe approaching in season is already known by 
inference, and consequently, “ tbe text is not a Niyama.” Tbat is 
wrong. We may grant, tbat this is also an original statement (Vidhi) 
for tbe getting of a legal son. 

If the text (“ Thus going to a siender wife be ougbt to beget 
an auspicious son ”), be taken as expressing sometbing more than or 
differing from approaching the wife, it being the original statement 
of begetting a son, we say tbat is not so. That tbe begetting of son 
is tbe result or effeet of tbe action through the Bbåvanå, of wbicb 
approaching (sexual intercourse) is the instrumental cause, is shown 
by the text — “ By so approaching he sbould beget an auspicious 
son.” As is tbe text “ By performing Agnihotra sacrifice he sbould 
try (Bhåvanå) to attain heaven.” 

Nor is this an impossible statement of an original precept 
for persons, who are not near their wives and the like. Because 
the law contemplates the case of those persons only, who are near 
and who are fit and able. Because of the special texts, “ He who 
being near, does not go to his wife, when she has bathed after her 
monthly course,” “ He who being healthy does not approach his wife 
who has bathed after her monthly eourses.” 

By making it an original statement of a restrictive rule 
(Niyama), the prohibition of nøn-willingness folio ws ( i.e ., those 
persons who fail in season to approach their wives out of mere 
unwillingness, are not exempted like those who are forced to do 
so out of illness or incapacity.) 

Nor is there any necessity of assuming any special meaning or 
specific parpose ; because in one alternative (in the case of approaching 
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in non-season), it makes an original statement of a positive signifi- 
cation. 

Nor is there any contradiction with (the Å^valåyana) Grihya- 
smriti. If menstruation takes place before the expiration of one year, 
then by approacbing bis wife (witbin a year) one does not incur the 
sin of falling from the vow of celibacy (Brahmacharya). As is the 
case also in ^råddha and the rest. 

Therefore, Parisaftkhyå (exclusive specification) is not the 
proper construction, it has the three faults known as (1) “ Svårtha- 
håni ” (disregarding its own signification), (2) Parårthakalpanå (con- 
ception of another sense), and lastly (3) Pråptabådha (setting aside the 
sense that offers itself for our acceptance.) 

The test, “ Five five-nailed animals ( viz ., the porcupine, the 
lizard, the tortoise, the sallakd , a species of porcupine, and the hare), 
are to be eaten,” (has been, however, properly interpreted as a case of 
Parisahkhyå, exclusive specification for the following reasons). Here 
though when one is going to eat the hare and the rest, it has the 
force of Niyama or restrictive rule ; and when one is going to eat the 
hare, &c., and the dogs &c-, it has the force of a Parisafikhyå (as it 
prohibits him the eating of dogs, &c.) : because both are possible ; 
yet in the case of interpreting it as Niyama, guilt will be incurred 
by not eating hare and the rest, and no guilt will be incurred by 
eating the dog and the rest, which (latter view) is opposed to the 
law of Pråyasfchitta ; (because in the chapter on Penances or PråyasL 
chitta, the eating of dogs &c., is made punishable) ; therefore, exneces - 
sitate , Parisahkhyå is the proper interpretation of the above text. 

Similarly, the text, “ eating in the morning and evening has been 
enjoined by the smriti for the twice-born,” is to be explained as a 
case of Niyama (restrictive rule) standing by itself. The text, “ he 
should not eat at any other time,” would be a useless repetition, 
if the above were construed as a Parisatikhyå. 

In the same way, by taking it as a Niyama, the text conveys 
the meaning that he must go at every “season.” Because, it is a 
ru le of Logic, that whensoever au occasion recurs, then also it brings 
with it the occasional duties connected with it. 

Similarly, the text, “ He may act according to his desire &c .,” 
“ is also a Niyama.” He may enjoy his wife in non-season also, if 
she has inclination ; “ He may go in season or at all times except on 
the specially proliibited days ” : — tho above two ^fitras of GAUTAMA 



CII APTER III -MARRIAGE, v. LXXXI. 101 



(V. 1 and 2) show tliat tlio abovo rule is a Niyama, i.e., it means tbat 
lie may approach liis wife in season, and out of season, wben sbe so 
desires, witli tb o oxcoption of the days spccifically prohibited. (Flere 
let us end.) No use of f urther explanation. 

BÅLAMflHATTA’S GLOSS. 

Tho word, “ Yathåkåmi,’’ is an Avyayibhåva compound. Ordinarily it would 
mean, “ according to his inclination,” but hero it means, “ according to his incli- 
nation, in conformity with tho inclination of his wife.” 

Tho word, “ Vå,” in tho verso of Yåjnavalkya, is not intendcd to make tho- 
previous rulo optional, but to declare an additional rul©, and so the commentator 
has explained it. 

Thus in the Visnu Puråna, Book III, Ch. II, last verse “ Thus considering, 
let a man approach his own wife in the proper season, or even at other times.” 

So also BAUDHÅYANA (IV. 1, 19): — “ They declare that the guilt of the husband 
who does not approach his wife in due season, of hitn who approaches her during 
her temporary uncleanness, and of him who commits an unnatural crime (with her), 
is equally (great).” Similar injunction is to be found in the Mahåbhårata in con- 
nection with oaths, where a person swears, “ Let the sin pf going to a woman not 
in her seasons be mine &c.” 

So also ATRI “ One should not approach the wife who is pregnant, from her 
six months of pregnancy Up till the teething of the child." 

The following rule of GAUTAMA (IX. 25) should also be observed : — “ After 
conjugal intercourse he shall at once clean himself.” 

ÅPASTAMBA (I. 32. 2.) : —“And if he has had connection (with his wife), he 
shall not lie with her during the wholejmght.” 

So also MANU (IV. 41. 42):— (41) “ Por the wisdom, the energy, the strength, 
the sight, and the vitality of a man who approaches a woman covered with menstrual 
excretions, utterly perish. (42) “ If he avoids her, while she is in that condition, 
his wisdom, energy, strength, sight, and vitality will'increase.” 

So also Visnu Puråna, Book III, Ch. 11 “ In due season, a man should approach 
his wife, when a fortunate asterism prevails, in an auspicious moment, and on even 
nights, if she is not unbathed, sick, unwell, averse angry, pregnant, hungry, or over- 
fed. He should be, also, free from similar impe feetions, should be neatly attired 
and adorned, and animated by tenderness and affeetion. There are certain days on 
which unguents, flesh, and women are unlawful ; as the eighth and fourteenth lunar 
days, new rnoon and full moon, and the entrance of the sun into a new sign. On 
these occasions, the wise will restrain their appetites, and occupy themselves in 
the worship of the gods, as enjoined by holy writ, in meditation, and in prayer : and 
he who behaves differently will fali into a hell where ordure will be his fogd.” 

The Våmana Puråna also adds that one should not approach his wife on 
Wednesdays, on full moon days, or when the moon is in the asterisms of Maghå, 
Krittikå and Uttarå. 

VaSISTHA (XII. 5-7) : — (5) “ Let him not dwell together with a person wliose 
clothes are foul, (6) (Let him not cohabit) with a woman during her courses, (7) Nor 
with an unfit one.” The phrase “ unfit one,” means “one of immature age.’* 

VISNU (XXXV) lays down the duties of wives. 

Balarabhatta then gives the rules to be observed by a woman in her menses. 
He quotes VASISTHA (V. 6 and 5) : — (5) “ A woman in her courses is impure during 



1G2 YÅJNAVALKYA SME1TI, 



three (days and) ni ghts. (6) (During that period) she shall not apply collyrium to 
her eyes, nor annoint (her body), nor bathe in water, she shall sleep on the ground ; 
she shall not sleep in the day-time, nor touch the fire, nor make a rope, nor clean 
her teeth, nor eat meat, nor look at the planets, lior smile, nor busy herself with 
(household affairs), nor run, she shall drink out of a large vessel, or out of her 
joined hånds, or out of a copper vessel,” 

The husband should instruct his wife the rules that she should observe during 
her monthly courses. ÅPASTAMBA Grihya Sutra (VIII. 12 and 13) (12). “ During 

her (first) monthly illness he instructs her about the things forbidden (to menstruous 
women), contained in the Brahmana, in the sectioo, ‘ A menstruous woman with 
whom,’ &c ”, 

Translator’ s note :~The illustration of ParisaAkhyå is given from YAJURVEDA 
TAITTIRiYA SAMH1TÅ (V. 1. 2. 1). The full Mantra discussed therein is also to 
be found in the YÅJASANEYA SAMHITÅ (XXII. 2). Also in SATAPATHA BRÅH* 
JdANA (XIII. 1, 2. 1). The full mantra is given here ? 

“ This rope did they take, at the first age of truth, (the sages, at the rites : it 
hath been with us at this Soma-sacrifice, declaring the course in the gaining of the 
truth).” In this mantra the word, “rope,’’ has no specification, whether it is the 
rope of a horse or of any other animal. The Bråhmana text clears up this doubt by 
adding “Reciting the mantra, <Imam 

øgribhnan rasanamritasya,’ he takes the halter of the horse.” The phrase, “ he 
takes the halter of the horse,” clears up the doubtful point “ the rope.” He takes 
the rope of the horse and not of any other animal. Therefore, this is an example 
of Parisankhyå, inasmuch as what rope is to be taken and what not. 

[Note. — This mantra is to be recited at the Asvamedha sacrifice. No sacrifice 
is successful unless a mantra is recited for every act of the sacrifice. The doubt 
arose from tb© faet, that in the same TAITTIRiYA SAMHITÅ (Y. 2. 1) an ass is alsa 
montioned in conncction with this ceremony : — “ Then the ass, with (Yaj. S. XI. 13), 

‘ Yoke ye two tho ass,’ he says this to the Adhvaryu and the sacrificer 

Tho word, “ Abhidhåni,” ip the above mantra, means “the halter by which u 
horse is tethered.” 

Tho word, “BbåvanØ,,” is a technical term o( Mimåmså. So also the word, ' 
4< Anuvada.” 

BÅDAMBHATTA’S GLOSS. 

A sccond wifc in tho lifo-time of the first should bo takon after mature deli-? 
boration. As a rulo ÅPASTAMBA (II. IX. 12) prohibits bigamy for all. Ho com-» 
mands, “ It ho has a wifo who (is willing apd ablo) to porform (her sharo of) the relir: 
gious dutioa and who boars sons, ho shall pot take a scoopd.” A wifo who cannot 
holp in the performanco of roligious dutics, but has borno sons to him, should neve? 
be superseded. Similarly, a wifo who has given birth to no sons, but helps him in 
Xho porfarmanco of religions duties, should noverbo set aside by taking the socond 
wifo. Ag says ÅPASTAMBA (U. 11. 14) “ For a wifo who assists at tho kindling 
pf tbeflres, bocomos coppectod with thosc roligious rites of wliich that (fire- kind-a 
lifig) forms a part,” 

Trunafqfor’s note Tho following pote is taken from S. B. JJ. Vol. H, p, 125 ;-«■ 
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“ A wifo who assists at tho klndlingof tho fires for any sacriflcial rito, bocomes 
connoctod with that rito liko any pricst, and in that rito no othor woman can tako 
hor placo. llonco in tho caso of an Agnihotra, Which lasts during tho pcrformer’s 
lifo-timo, or at loast as long as ho is a housoholdcr, tho porformor cannot tako 
anothor principal wifo aftor I 10 onco has bogun liis sacriflco. If tho wifo of an Ag- 
nihotra dios, homust marry again, and also kiudlo his (Ires afresh.” 

Thus .inonogamy was tho rulo laid down for tho typical Hindu, viz., foran. 
Agnihotrin. Bigamy was looked upou with moral condemnation, though logal in 
cortain cases. 

Yfijiiavalkya does not approvo tho higlier castes marrying a fcfidra woman, 
hut VASISTHA (XVIir. 18) allows it, only for sexual gratification, and not for rcli- 
gious duty : — “ For a fcifidra wifo who belongs to tho black raco, (is espoused) for 
plcasuro, not in order to fulfil tho law." 

Of courso in the Kali Ago, marriago with women of other castes is not allowed. 

Translator's note. But this prohibition is of recent origin and has no sanetion 
of any Smriti, eithor of Manu or Yåjnavalkya, nor even of our commentator Vijna- 
nesvara. 1 quoto the following from Sarkar’s Law of Adoption, Second Edition, p. 
107 “ Tho doctrine that certain usages though perfeetly lawful should bo shun- 

nod in the present age, appears to have originated in the Deccan which became 
tho stronghold of Bråhmanism since the rise of Buddhism, and more specially after 
tho conquest of Northern India by the Mahomedans had commenced. There cannot 
be any doubt that some, at loast, of the usages recognized, and laws propounded by 
Manu and other ancient sages became, in the course of time, obsolete, unsuitable 
or repugnant to popular feelings, notwithstandingthe stationary condition of Hindu 
society. But tho theoryoftlio divino origin of the laws compiled in the Smritis 
presented, as I have already told you, an almost insurmountable difficulty in tho 
way of changing them. The Mitåkgarå, however, has laid down a very sound and 
rational principle, upon the authority of a test attributed by the Viramitrodaya to 
Yåjnavalkya, namely, that abhorrence of the people is a just cause for not enforcing 
a rule of the ancient law. But this principle could not, and therefore did not 
commend itself to the later Brahmanical writers as it was calculated to be detri- 
mental to their vital interests.” 

There are certain rules laid down in the Sastras, which should be observed 
by the husband of the pregnant woman. Thus in the Muhfirta Mår^anda “ Ex- 
cept when absolutely necessary, but not otherwise, should a husband go to a distant 
country, after the Simanta ceremony, nor should he shavo himself &e, nor cut a 
tree, nor take sea-bath &c. nor cross the sea &e. 

’Women to be honouved. 

YÅJNAVALKYA. 

LXXXII. — Woman is to be respected by .her hus- 
band, brother, father, kindred, (Jnåti), mother-in-law, 
fatlier-in-law, husband’s younger brother, and the ban- 
dhus, with ornaments, clothes and food. — 82. 

M1TÅKSARÅ. 

Moreover, the above-mentioned chaste women are to be honour- 
ecl by their husbands, &c., according to their means, with ornaments, 
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clothes, food, flowers, &c. Because „when they are respected, they 
increase Dharma (piety), Artba (wealth) and Kåma (pleasure.) 

BÅLAMBHATTA’S gloss. 

Bandhus mean the three kinds of Bandhus. This is merely illustrative. In 
faet all should honour them. Compare MANU (III. 55 and 56) : — (55) “ Women must 
be honoured and adorned by their fathers, brothers, husbands, and brothers-in-law, 
who desire (their own) welfare. (56) Where women are honoured, there the gods 
are pleased, but where they are not honoured, no sacred rite yields rewards.” 

The Duties of Women. 

The author now mentions what sort of accompli shment she 
should possess in the transaction of household business. 

YÅJNAVALKYA. 

LXXXIII. — Learning to arrange furnitures and being 
expert, cheerful and frugal, she should worship the feet 
of her both parents-in-law, and be devoted to her hus- 
band. — 83. 

M1TÅKSARÅ. 

She, who arranges and puts in their proper places the furni- 
tures, i.e., all the household utensils, is called methodical (arranging 
the household furniture). For example, putting the wooden pestle 
and mortar (used for cleaning rice) and the winnowing basket in 
their proper places on the th'reshing tioor, the stone slab and the 
stone miller at the place of grinding, &c- &c., “ Expert ” i.e., skilied 
in household transactions. “ Cheerful ” always with a smilling eoun- 
tenance. “ Frugal ” Not extravagant or addicted to mueh expendi- 
ture. “ Should be ” ought to be added at the end of everyone of 
the above. Moreover, “ Parents-in-law ” is a diminutive (uniresidual 
dvanda compound) form of father-in-law and mother-in-law. She 
should daily worship their feet. The word, “ parents-in-law ” is used 
as a mere Upalaltsana or illustrative of all those persdns who ought 
to be respected.” “ Devoted to husband ” that means she should 
do the above-mentioned things being obedient to her husband. 

The Duties of a Wife Whose Husband is away. 

Ilaviug described the dutios of a wife living with her husband, 
the author now mentions the duties of that wife whose husband is 
away from home. 

YÅJNAVALKYA. 

LXXXIV. — She, whose husband is away from 
home, should abandon playing, beautifying the body, 
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joining societies and festivities, laughing and going to 
another’s house. — 84. 

MITÅKRARÅ. 

Slie, wliose husband has gono to anotlier country, (sliould 
avoid) “ playing,” such as balis, &c., “ beautifying the body” with 
ointments or unguents. “Societies,” or the assernblage of people. 
“ Festivities,” liko marriage, &c. The seeing of these tvvo (societies 
and festivities). “ Laughing,” familiarly laughing, “going to anot.her 
person’s house.” The phrase, “ sliould abandon,” is to be joined 
with everyone of the above. 

BÅLAMBHATTA’S GLOSS. 

Balambhatta reads “ Visrambhena,’* instead of “ Vijrimbhanam, ,, as found in 
ordinary printed teits. 

Compare MANU (IX. 75) : — “ If (the husband) went on a journey after providing 
(for her), the wife shall subject herself to restraints in her daily life ; but if he depart- 
ed without providing (for her), she may subsist by blameless manual work.” 

To the same effect are the texts of BRIHaSPATI, VISNU, HÅRITA, and 
SANKHA-LIKHITA. 

So also BRIHASPATI: — “ A wife, in the absence of her lord, should not use 
(ornamental) dress, behold dances, hear songs, resort to crowded spectacles and 
jubilees, nor use flesh-meat and inebriati, in the form of the parable of 
the she-pigeon :—“ Devoted to her husband, she entered the raging 
fire, and thereafter she obtained her (dead) lord who was adorned 
with a variegated bracelet. Then afterwards the bird went in 
company with his wife to heaven, and enjoyed it with her being 
honored with all acts (of service.)” 

The Sati or Self-1mmolation. 


To the same effects Sankha and Aħñgirasa :—‘ She who follows 
her husband to another world, shall dwell in a region of joy for so 
many years as there are hairs on the human body, or thirty-five 
millions.” .Having premised this, they (Sankha and Ahgirasa) 
show the inseparableness of these couple in the following lines :— 
“ As a serpent-catcher forcibly draws a snake from his hole, thus, 
drawing her lord from a region of torment, she enjoys delight 
together with him. There, having the best of husbands, herself 
best of women, praised by hosts of Apsaras, she partakes of bliss 
with her husband, in a celestial abode, as long as fourteen Indras 
reign.” Similarly (only Angirasa.)—“ Even though a man had slain 
a priest, or .returned evil for good, or killed an intimate friend, 
the woman expiates those crimes : she is not a widow because she 
dies embracing her husband’s (dead body.) That woman who enters 
fire (sam4rohana) on the death of her husband, walks in the company 
of Arundhati, and excels in heavenly regions. As long as a woman 
(in her successive transmigrations) shall decline burning herself, like 
a faithful wife, on the same fire with her deceased lord, so long shall 
she be not exempted from (springing again to life in) the body of 
some female (animal),” 


To iho same effect are Hârita (and Angirasa) :—‘‘ She who follows 
her husband (to death by anugamana purifies three families 7.¢., of her 
father, of her mother, and of her husband where she is given.” 

Similarly (another Smriti);—‘‘ That wife is to be known as 
Pativrata (devoted to her husband) who becomes pained when her 
husband is in pain ; who is cheerful, when he is happy ; who becomes 
faded and lean, when he goes abroad ; and who dies when he dies.” 

This is the general duty (Dharma) of all women (of the same 


* Many books are attributed to the authorship of Vyasa, so it is difficult to 
gay to which particular work of his, the commentator refers, In the Veda Vyasa 
Aimyiti (Ananda Asrama Edn, p. 362), the verse is given as follows :— 


Gage Aera Sega MA Far yA aa ate RNA n 


168 YAJNAVALKYA SMRITI. 


caste as their husband), even those of Chandalas ; except those who 
are pregnant or who have got infant children (or who are in their 
courses, or who are out-castes, or adulteress, or hate their husband 
&c.) because of the universal statement :—“‘ She who follows her 
husband ete.” 

An objection:—The rule of Sati does not apply to Brihmana 
widows.—But there are texts (says an objector) which prohibit 
(Anugamana) (satism) for a Brahmani woman, such as :—“ There is 
no anugamana or self-immolation for Brahmani woman ; for this is 
the command of Brahma. But among the other castes this anuga- 
mana is said to be the highest austerity. (Their duty is) to do their 
husband’s good, while he is living; and to commit suicide when he 
is dead. But that woman of the Brahmana caste, who follows her 
dead husband (by anugamana) does not lead either herself or her 
husband to heaven because of the sin of her suicide.” 

Reply.—To this we reply that these and several other texts, 
relate to the ascending of a separate funeral pile, because of this 
special Smriti: —‘A Brahmana woman cannot follow her husband 
by ascending 'a separate funeral pile.” From this it follows, that 
the women of the Ksatriyas and the rest are allowed to ascend a 
separate funeral pile. | 

Another objections -Some, however assert :—‘' Because suicide is 
as much prohibited for women as for men, therefore, this direction 
for Anugamana (satism), like Syena-sacrifice, is meant for those 
women (only) who through inordinate love of enjoying heaven, 
transgress a prohibitory rule of law (which forbids suicide), just as :— 
“By Syena-sacrifice let him kill his enemies,” is a direction for 
Syena-sacrifice given to those, whose conscience has been over- 
powered by constant thinking (bhâvanâ) over this doing of injury 
and by anger (revenge).” 

Reply.—We say this is wrong. Because it has been described by 
some that Syena-sacrifice (hawk) is injurious on account of its fruits ; 
because the conception (bhâvanâ) which is to be accomplished through 
the instrumentality of the Syena-sacrifice, and whose effect is injury 
of others, wants the sanction of law (because there is no Vidhi to the 
effect :—Thou must kill thy enemies :) but (on the contrary) there are 
prohibition (thou must not injure anybody, not even thy enemies).. 
According to their opinion, because injury (to one’s own self here) 
being a means to attain heaven, is commanded by the law relating 
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to Anugamana (satism) (as was not the case in Syena-sacrifice), and 
because there is absence of all prohibition against it (while there are 
prohibitions against Syena) there is clearly no analogy between 
Syona (sacrifice) and Anugamana (satism). The latter belongs to the 
same class as the following (“ Let him kill the victim sacred to gods 
Agni and Soma ”), a text which directly commands injury. 

Another Reply.—According to another opinion, “injury ’ 
means all those transactions which help death ; and therefore, the 
Syena-sacrifice is itself an “ injury,’ inasmuch as it is a transaction 
(sorcery) helping the death of another person. In matters of desire, 
men are naturally inclined towards the employment of all those 
means (which will gratify their desires),therefore (the texts declara- 
tory of such means) are not Vidhi, t.e., they have not the mandatory 
force. (A hungry man will naturally eat, therefore a text saying 
‘let a man eat rice, cannot be a Vidhi. It only shows a means to 
satisfy hunger). 

Because of the natural propensity of injury, (in all men) the 
Syena-sacrifice is prohibited, and is essentially injurious and leads 
to undesired results (hell). Not so, however, the law of Anugamana 
(satism), where death is ordained as a means for the attainment of 
heaven. Though there be natural inclination for heaven, yet all the 
transactions helping death, such as entering fire, &c., being merely 
subordinate acts necessary for the completion of the main act being 
commanded, are to be followed (merely as subsidiaries) so there is no 
room for prohibition (here). It is just like the text :—“ Let him kill 
a white beast sacred to the god Vayu.” Therefore, clearly, there is 
no analogy between the Syena-sacrifice and the Anugamana. 

Another objection considered.—As to the text :—‘ Therefore, O 
dear, he should not die before the end of his natural life, for the sake 
of getting heaven,” and the conclusion, that therefore, Anugamana 
(satism) is improper, as it is opposed to the Sruti (Veda). We say, 
that it is not so: The text (‘‘ desirous of heaven he should not die 
before the end of his natural life’) means that one, who wishes to 
attain Moksa (final emancipation,) should not cut off the natural span 
of his life, with the object of getting heaven. Because, so long as 
life remains, it is possible to attain Moksa (emancipation), by reaching 
Brahma, who is everlasting and eternal bliss, by removing mental 
impurities, through the performance of obligatory (nitya) and 


occasional duities; and by self-knowledge through the hearing of 
22 
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scriptures (Sravana) pondering over their meaning (manana), and 
realizing their sense (nididhydsana) by meditation. Therefore, life 
should not be cut short, for the sake of obtaining “ heaven,” which 
after all is but temporary, and whose joys are small. This is the 
meaning. 

Therefore, for the woman, who wishes not Moksa (emancipation) 
and is desirous of getting heaven, which is not permanent and of 
small happiness, Anugamana is proper; like other Anusthanas 
(religions performances) for the attainment of particular desires. 
Therefore, nothing is blamable : (both views are correct: suicide for 


heaven or living for others). 

Translator’s note :—Next to Satism discussed in this verse, the matter which 
is now of historicalf interest, the commentator, Vijianesvara, has incidentally 
discussed a very important point of Mimamsa, viz. what Vedik sentences have 
legal force. He has taken the case of Syena sacrifice, showing that though it is 
taught in the Veda that a man, who wants to kill his enemy, should perform this 
sacrifice, yet it is not a Vidhi or command. Another word used by him in this 
connection is “ Bhavana.’ We give the following quotation from Dr, Thibaut’s 
Translation of Artha Samgraha regarding these points. 

DHARMA. ITS DEFINITION. 

Here the question arises:—What is duty (Dharma)? What is its distinctive 
character (its definition) ? To this we reply: Sacrifices ete. only are duty (Dharma); 
and we define duty as that matter which has a purpose and is to be accomplished 
according to the Veda, The phrase “ which has a purpose” serves to exclude from 
the things comprised in the definition matters which are themselves of the nature 
of a purpose (as f. i. the different results of the sacrifices, viz., paradise ete.) The 
phrase “ which is to be accomplished according to the -Veda” serves to exclude 
from the definition matters like the act of eating (which is performed not on the 
authority of the Veda but on the prompting of a natural instinct). The word 
“matter” (artha; which includes the idea of goodness or usefulness) serves to 
exclude actions like the sacrifice called ‘“Syena,” which are to be considered as bad 
things (anartha) on account of their having a bad result (viz., the death of some 
enemy, for the bringing about of which the sacrificer himself will have to go to 
hell). 

Compare Jaim, Nyay. M. V. pp. 14-15, But why then--might be asked—are sacri- 
fices of the nature of the Syena taught in the Veda? To this question the Sabara- 
bhasya (p. 5) answers: 


(Say gad: sdeqaagReaa-seaa )-Ra area: wi Asnaead—art 
Raq gaa aana mga: — gfe R aa sagar—zarafrara aaa ge è 
aaAafa—a saama gfe | 

BHAVANA. 
ITS DEFINITION. 
(If now we be asked to point out in detail the appropriateness of our definition 


of duty, Dharma, we proceed :) Acts of duty (Dharma) as sacrifices ete. are enjoin- 
ed with reference to man by Vedic sentences (as f.i,“ he who desirous of para- 
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dise is to sacrifice ’’) in which paradise etc. is pointed out as the result. The 
particulars are as follows, The word “ yajeta ” ‘he may sacrifice” contains two 
constituent elements, viz., the root yaj (yaji) and the suffix, The suffix again con- 
tains two elements as it expresses as well the property of a verb as the property of 
an optative., The property of expressing a verb is common to the suffix of the ten 
moods and tenses (all of which when added to a root turn the latter into a verb); 
the property of expressing an optative exclusively belongs to the optative suffix. - 
Both elements express a creative energy (bhavan4é) only. By bhavan4 “ creative 
energy ” or “ productive energy ” or “ tendency to realize something ’’) we under- 
stand the particular activity of some productive agent (bhâvayitri) which tends to 
bring about the existence of something which is going to be (bhavitri); which is 
capable of future existence), Such productive energy is two-fold being either verbal 
(sabda) or actual (artha). By verbal bhavana we understand the peculiar activity of 
some productive agent which tends to make a person act; it is expressed by the opta- 
tive element (of words like “ yajeta”) ; for if some person hears a verb with an opta- 
tive termination there arises in his mind the exclusive notion “he (the speaker ) ins- 
tigates mo to act; he is engaged in an energy tending to make me act.” (In this 
explanation of the element which expresses the bhdvana we proceed) according 
to the general rule that whatever is exclusively understood in cosequence of some 
word being uttered is expressed by it (is the sense of the word); as f.i,in the 
sentence “ bring the cow ” the general character of the cow (gotva) is the sense 
of the word “cow”. The peculiar activity (which has been mentioned above in 
the defintion of bhâvanâ) is in the case of a sentence belonging to ordinary worldly 
language some particular intention dwelling in the mind of a speaking person; in 
Vedic sentences on the other hand when there is no speaking person it resides 
only in the words characterized by optative terminations ete. For this reason this 
bhavana is called verbal bhavana. 


This bh4vana requires three constituent elements ; the matter which is to be 
accomplished (the result; sfidhya); the means by which the result is effected 
(itikartavyata); according to the three questions (suggested by each bhav4na) : 
which is to be effected? by what means is it to be effected? how is it to be 
effected ? Here now the want of a result to be accomplished being felt there steps 
in the actual bhavana (arthibhavana) with its three constituent elements which 
we shall explain further on and fills the place of the wanted result, since here 
takes place a samanabhidhanasruti, i.e., a direct statement of the intimate connexion. 
of two matters by means of the two being expressed by the same word, (the sibdi 
as well as the drthibhavana being expressed by the one optative form). (To 
supply the Arthibhavan4, i.e., the peculiar energy of a person to which the Sabdi 
bhavan4 instigates as that which is to be accomplished is more natural than to 
supply anything else as f. i. the sacrifice itself, because the optative form of words 
like “yajeta” expresses both bhâvanâs, from which circumstance the intimate 
connexion of the two is readily inferred). It might perhaps be remarked by some 
one that other matters too, as f.i. number (i.e. sigular, dual, plural) and time 
(present ete.) are expressed by the one optative affix and that therefore number, 
time, etc, likewise occupy the place of sidhya with regard to the verbal bhâvanâ. 
But such an assumption would be erroneous as number, time ete, are not fit to fill 
the place of the thing to be accomplished. If the want of an instrument (of the 
verbal bhavan4) arises, the place of such a one is filled by the knowledge of the 
optative form etc. The instrumentality of the optative does not lie in its producing 
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the bhâvanâ for the latter exists in the word even before the knowledge (by some 
person) of the optative form; but rather in the circumstance of the optative form 
expressing the bhâvanâ or its tending to bring about the result to be effected by 
the verbal bhâvanâ (which result as remarked above is the actual bhavana). If 
finally the want of a mode (of the verbal bh4van4) presents itself, the place of such 
a one is filled by the praise or glorification (cf the acts of duty, Dharma) which is 
found in the arthav4da-passages. 

Actual (arthi) bhâvanâ is to be defined as the peculiar energy (of some person) 
which refers to some action (as f., i. a sacrifice) which energy is engendered by the 
desire of some object. This actual bhavana is in words like yajeta-expressed by 
that element of the word which denotes the verb ; for the verb in general (indepen- 
dent of the different moods and tenses) expresses an energy. This bhâvanâ too 
requires three constituent elements, the matter which is to be accomplished, the 
result ; the means by which the result is to be effected the instrument; and the 
mode in which the result is effected ; according to the three questions (suggested 
by the actual bhâvanâ as well as the verbal bhavana): what is to be effected? by 
what means is it to be effected ? how is it to be effected ? Ifthe thing to be accom- 
plished is asked for, results of the nature of paradise step in as the things to be 
accomplished if the instrument is asked for, action like the sacrifice present them- 
selves as the instruments (by which the result is obtained) ; if the mode of action is 
asked for, all the subsidiary matters as f, i. the pray&jas (which form a part of the 
sacrifice) present themselves and point out the mode of action.” 


BALAMBHATTA’S GLOSS. 

Now are described the duties of a woman whose husband is dead. A woman 
should never be without the protection of some male member. This of course 
applies to the case of a woman, who chooses to survive her husband, If, however, 
she elects to follow her husband by Sahamarana (by burning herself on the same 
funeral pile with the body of her husband), or by Anugamana (by burning herself 
on a funeral pile separate from that of her husband, if he has died in some foreign 
country), then she should follow the rules of Satism. 

The duties of a widow are thus described in the Skanda Purana Kasi-khanda, 
Ch. V., 71 et, seq :—“ If by some chance she does not follow her husband, she must 
still observe the rules of good conduct, for by the breach of these rules she falls into 
a lower region, (2) Through her fault her husband even falls from heaven, so also 
her father, mother and brothers. (3) The woman who, on the death of her husband, 
observes chastity as a widow, after death she rejoins her husband in heaven, and 
enjoys all delights with him there, (4) The tying of the braid of the hair during the 
life-time of her husaband is for the object of binding her husband’s love with these 
locks; after the death of her husband the widow should therefore shave her head 
always. (5) She should take her meals only once a day, and never twice, On every 
third night (of the waxing or waning moon) or fifth, and on the fortnight, she should 
fast. (6) And so also she may fast every month, or perform Chandrayana, or 
Krichchbra, or Paraka, or Taptakpichchhra even, (7) She should sustain her life 
till the life-breath goes out of her body, of itself, by maintaining it with barley- 
meals, with fruits, herbs, or merely on milk. (8) A widow should never sleep on 
a raised couch, for, by so doing she causes her husband to fall from heaven 
Therefore, she should sleep on ground, always wishing happiness to her huehanae 
(9) A widow should never anoint her body, nor use- perfumery or other fragrant 
unguents, (10) She should daily offer Tarpana, to her husband with Kusa, 
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sesamum and water, reciting his name and Gotra, as well as to his father and 
grandfathor. (11) She should worship Visnu with the idea that this is her husband, 
and not with any other idea. She should always meditato on her husband through 
this form of Visnu, the Lord Hari. (12) Whatever thing was most dear to her 
husband on earth (objects of food, drink etc.), that should be given to a qualified 
Brahmana, with the object of satisfying the soul of the deceased husband. 
(13) She should observe particular vows in the months of Vaisaékha, Kartika and 
Mâgha. Sho should constantly recite the name of Visnu, go to places of pilgrimages, 
and bathe, and give alms, (14) In the month of Vaisakha, she should give pitchers 
full of water; in the month of Kartika, she should burn lamps full of ghee ina 
temple; in the month of Mâgha, she should give barley and sesamum, such gifts 
procure heaven-world. 


(15) In the month of Vaisékha, she should open Jala-chhatras where water 
should be distributed to thirsty travellers ; to Devas she should give Galantika (viz., 
she should place on the image of the Deva, or on the Tulasi plant, a small water 
jar with a hole in the bottom, from which the water drops upon the object of 
worship placed below, as well as she should give a pair of sandals, a fan, an 
umbrella, thin clothes and sandal wood-paste, (16) together with camphor, betel- 
leaves and gifts of flower as well. She should give many water-vessels and flower- 
vessels. (17) She should give drinks of various kinds, grapes and plantain fruits. 
All these should be given to good Brahmanas, saying, “may my husband be 
satisfied.” 


(18) In the month of Kartika she should eat barley food or only one kind of grain- 
food, and should discard brinjals, Sdrana roots (yams) and beans called Sukasimbi, 
(barbati). (19) as well as oil, honey, bronze vessels, and pickles. (20) In the month 
of Kartika, if she observes the vow of silence, she should give a beautiful bell; and 
if she observes the vow of eating on leaf-plates, she should give a vessel of bell- 
metal full of ghee; and if she observes the vow of sleeping on ground, she should 
give a couch together with all its accessories. (21) If she has renounced any 
particular fruit, she should give that fruit; if she has renounced any particular 
essence, she should give that essence; if she has renounced any particular grain, 
she should give that grain, or Sali rice in general. (22) She should exert to give 
a milch cow well adorned with gold. On one side place all these gifts which are 
given, and on the other side place the gifts of the lamps full of ghee, (28) The gift 
of lamps full of ghee in the month of Kartika outweighs them all, and surpasses all 
other gifts, which do not come to its sixteenth part. The lamp should be either of 
gold, or silver, or copper or even of bottle gourd, if given with faith. (24) The 
wick should be given with oil coloured with safflower, and with concentrated 
mind; and placing the lamp on the head, (25 and 26) and meditating the sun in the 
heart, she should recite the following mantra :— 

“Namas te Rudrarûpâya rasânâm pataye namah, Varunâya namas te’stu hari- 
vasa namo’s tu te.” 


She should place the lamp on the water after meditating on the Devata and 
satisfying him. 

(27) The bathing in the month of Magha should be done up to little after the 
sunrise, and, according to her power, she should observe all the rules of Magha- 
snana, (28)She should feed the Brahmanas, ascetics and hermits with food prepared 
in ghee, with laddus, phenikas (a kind of pastry), indarikas, (a kind of cake), vataka, 

(a round cake made of pulse fried in oil or butter) (29) She should offer other 
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sweetmeats, prepared in ghee, and scented in camphor, and made pungent with 
pepper, and full of sugar juicein their inside, pleasant to the eye and sweet 
scented. (30; She should give loads full of dry wood to the Sannyasis (in the month 
of Magha) to warm themselves, and cotton-quilted coats and other warm 
dresses. (31) She should give other kinds of dresses coloured with maddar-wood 
and cotton quilts ete. She should give also fruits, betel-leaves, cloves ete, (82) 
So also blankets of various kinds, houses, soft shoes, and scented oil for rubbing 
the body. (83) She should make the pûja of ghee and blankets, after having finished 
the great bath, so also black Agaru &c. with other kinds of incenses in a temple, 
(84) She should give lamps, with thick wicks, and with various kinds of 
uncooked food in a temple, reciting, “ may the Lord in the shape of my husband 
be satisfied.” (35) The widow, observing all these various kinds of vows and 
observances, should pass the months of Vaisékha, Kartika and Magha. (36) She 
should never ride on a cart driven by bullocks nor should she dress herself in 
boddices, nor other kinds of coloured dresses. (37) Devoted to the memory of her 
husband, she should do nothing without asking her son. Thus observing these 
rules continually, the widow even is considered to be auspicious. (88) Thus, 
endowed with Dharma, the faithful widow attains to the region of her husband, 
and never suffers the sorrows of widowhood hereafter. (39) There is no difference 
between that woman to whom her husband is a god, and between Ganga. She is 
directly like Uma accompanied with Siva. Let therefore wise man honour such a 
widow.” s 

(MANU V.). 157. “ At her pleasure let her emaciate her body by (living on) 
pure flowers, roots, and fruits ; but she must never even mention the name of 
another man after her husband has died. 158. Until death let her be patient (of 
hardships), self-controlled, and chaste, and strive (to fulfill) that most excellent 
duty which (is prescribed) for wives who have one husband only. 159. Many 
thousands of Brahmanas Who were chaste from their youth, haveigone to heaven 
without continuing their race. 160. A virtuous wife who after the death of her 
husband constantly remains chaste, reaches heaven, though she have no son, just 
like those chaste men. 161. Buta woman Who from a desire to have offspring 
violates her duty towards her (deceased) husband, brings on herself disgrace in 
this world, and loses her places with her husband (in heaven). 162. Offspring be- 
gotten by another man is here not (considered lawful), nor (does offspring begotten) 
on another man's wife (belong to the begetter), nor is a second husband anywhere 
prescribed for virtuous women.” 


Colebrooke's Digest of Hindu Law, Chap. III. Sect. I. 

CXXIII. ANGIRASA* :—(1) “That woman who, on the death of her husband, 
ascends the same burning pile with him, is exalted to heaven as equal in virtue to 
ARUNDHATI, 2. She who follows her husband to another world, shall dwell in a 
region of joy for s0 wany years as there are hairs on the human body, or thirty-five 
millions. 8. As a serpent catcher forcibly draws a snake from his hole, thus, 
drawing her lord from a region of torment, she enjoys delight together with him. 
4, The woman who follows her husband to the pile, expiates thesin of three 
generations, on the paternal and maternal side, of that family to which she was 
given while a virgin. 5. There, having the best of husbands, herself best of 
women, enjoying the best of delights, she partakes of bliss with her husband in 
a celestial abode, as long as fourteen Indras reign. 6. Even though the man 


* Compare Daksa smryiti p. 80 (Ananda Asrama Edn.) Tr, 
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had slaina priest, or returned evil for good, or killed an intimate friend, the 
woman expiates those crimes: this has been declared by ANGIRASA, 7. No other 
effectual duty is known for virtuons women, at any time after the death of their 
lords, except casting themselves into the samo fire. 8. As long as a woman, in her 
successive transmigrations, shall decline burning herself, like a faithful wife, on 
tho same fire with her decoased lord, so long shall she be not exempted from 
springing again to life in the body of some female animal. 9, When their lords 
havo departed at tho fated time of attaining heaven, no other way but entering the 
same firo is known for women whose virtuous conduct and whose thoughts have 
been devoted to their husbands, and who are agitated with the pangs of se- 
paration.” l 

(VYASA CXXV), 1. “Learn the power of that widow, who hearing that 
her husband is deceased, and been burned in another region, speedily casts herself 
into fire: 2, Though he have sunk to the region of torment, be restrained in 
dreadful bonds, have reached the place of anguish, be seized by the imps of YAMA. 
8. Be exhausted of strength, and afflicted and tortured for his crimes ; still, asa 
serpent-catcher unerringly drags a serpent from his hole. 4. So does she draw her 
husband from hell, and ascend to heaven by the power of devotion, There, with the 
best of husbands, lauded by the choirs of APSARAS, 5. She sports with her 
husband, as long as fourteen INDRAS reign.” l 

(BKAHMA-PURANA CXXVI). 1. No other way is known for a virtuous 
woman after the death of her husband; the separate cremation of her husband 
would be lost, to all religious intents. 2, Ifher lord die in another country, let - 
the faithful wife place his sandals on her breast, and, pure, enter the fire. 3. The 
faithful widow is pronounced no suicide by the recited text of Rigveda: When 
three days of mourning are passed, she obtains legal obsequies.” 

Note.—This applies to the Ksatriya woman, not to a Brahmana, 

(BRIHASPATI CXXXII):—“ A wife is considered as balf the body of her 
husband, equally sharing the fruit of pure and impure acts : whether she ascend the 
pile after him, or survive for the benefit of her husband, she is a faithful wife.” 

(VISNU XXV). 14. “After the death of her husband, to preserve chastity, 
or to ascend the pile after him,” 

(HARITA CXXXVII :—“ If a person keeping sacred fire dies, then the widow, 
taking up the half-burned wood (from the funeral pile), should perform the sacrifice 
called “the Stri-savana” with the hymns of the Queen of Serpent (Rigveda X. 189. 
1-3) and thus dwell in her husband's house. If a person not keeping the sacred fire 
dies, then she should perform the ceremony in the Laukika fire, and dwell under 
the protection of her father, or an another kinsman, leaving her husband’s favourite 
abode, keeping her tongue, hands, feet, and other organs in subjection, strict in her 
conduct, all day mourning her husband, with harsh duties, devotion, and fasts to 
the end of her life, a widow victoriously gains her husband's abode, and repeatedly 
acquires the same mansion with her lord, as is thus described: ‘That faithful 
woman who practises harsh duties after the death of her lord, cancels all her 
sins, and acquires the same mansion with her lord.’ 

Note,—The Sarpa-rajfii hymn is the following :—‘ Hither has come that spotted 
bull and has settled down before the mother; and before the father on going up, to 
heaven. She moves along through the luminous spheres, breathing forth from his 
breaths: the mighty (bull) has illumined the sky.—He rules over the thirty 
domains; and song is bestowed on the winged one, yea, with the light at the break 
of the day.’ S 
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The Duties of a wife. 
YAJNAVALKYA. 


LXXXVII.—Devoted to the pleasure and to the 
good of her husband, of good conduct, with subdued 
passions, (such a wife) obtains renown in this world, 
and after death attains the best end.——87. 

MITAKSARA. 


Besides, the author again enumerates general duties for all 
women. “Pleasant” is that which isin harmony with one’s own 
inclination, without being reproachable; and that which is beneficial 
in future, is “good.” “ Pleasant ” and “ good” form the compound ` 
in the original “ pleasant-good.” Intent or devoted to the pleasure 
and good of her husband. | | 

“ Good conducted” is she whose conduct is beautiful. Such 
should she be. Sankha has enumerated (or illustrated) what conducts 
are good— Such as she should not go out of the house without 
informing her relatives, she should not walk fast or without her 
upper garment (mantle). Norshould she converse with (strange or) 
other men with the exception of the shop-keeper (traders), mendicants, 
aged men and physicians. Nor should she expose her navel. She 
should cover herself down to her heels with clothes. She should 
not uncover her breasts. She should not laugh with open mouth. 
She should not hate her husband or his relatives (bandhus). She 
should not associate with harlots, crafty seducers and corrupters, 
nuns, fortune-tellers, and those that work in sorcery, charms or 
magical philter and jugglery, or those who are of immoral conduct ; 
because the character is perverted by keeping evil society.” 

“With unsubdued senses,” means conquering and restraining 
the senses, viz., she who has subdued hearing, &c., speech &c., and 
mind, &c. “She obtains glory ” (and) renown, “in this,” world and 
attains “the highest end ” in the next world. All these duties of 
women (as enumerated by Sankha) are to be understood to come into 
force after marriage. 

“ Before initiation (a child) may follow its inclinations in 
behaviour, speech, and eating, is the rule of a Smriti (GAUTAM: 
TI. 1), and it has been said, that “ the law of marriage ” stands for 
women in the place of initiation (therefore, before marriage, they have 


not these duties to discharge.) ~ 
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The Duties of a Husband having many Wives. 
The author now lays down the rule in case of a person who 
has got many wives. 
YAJNAVALRYA, 


LXXXVIIL—When there exists a wife of the 
same class (savarna), religious works are not to be per- 
formed by a wife of another class. When there are 
wives of the same class, then religious duties are to be 
performed by the eldest and not by the others.—88. 


MITAKSARA. 


When a wife of the same class (as that of the husband) exists, 
then religious works are not to be performed by a wife who is not 
of the same class. When there are many wives of the same class, 
then the performance of religious duties or sacred ceremonies is to 
be done by the eldest wife leaving her, “ the others,” viz. the middle 
one or the youngest are not to be deputed for the performance of 
such duties. 

BALAMBHATTA’S GLOSS. 


Compare MANU (IX 85-87) :—“ If E EA- men wed women of their own 
and of other (lower castes), the seniority, honour, and habitation of those (wives) 
must be (settled) according to the order of the castes (varna). (86). Among all 
twice-born men the wife of equal caste alone, not a wife of a different caste by any 
means shall personally attend her husband and assists him in his daily sacred rites, 
(87). But he who foolishly causes that (duty) to be performed by another, while his 
wife of equal caste is alive, is declared by the ancients (to be) as (despicable) as a 
Chandala wife (sprung from the) Brâhmâna (easte).” 

If there be no wife of the same caste, then he may employ a wife of the lower 
class in attending to the sacred duty, but never a wife of the Sûdra class should be sO 
employed, because of the prohibition by VASISTHA (XVIII, 18) :- -“ For a Sûdra- 
wife who belongs to the black race, (is espoused) for pleasure, not in order to 
fulfil the law.” l 

(KÂTYÂYANA, quoted in the Chhandogya Parisista) :—“‘ Let him who has 
many wives employ one of equal class in the case of the sacrificia! fire, and in 
attendance on himself; but if there be many such, let him employ the eldest in those 
duties, provided she be blameless :—(2), Or he may employ in such offices any one 
of them who is mother of an eminent son, who is obedient to his commands, affec- 
tionate, capable of good management, kind in discourse, and well disposed; (3) 
Or without partiality, he may perform the rites of religion with all his wives 
successively, in periods settled according to their precedence, or settled of 
his own authority to the best of his knowledge. (4) We know that the precedence of 
women originates in fortunate destiny ; nor cana husband, by a slight show of 
reverence, content wives of twice-born classes: (5) That woman gains a fortunate 
destiny, who, constantly obsequious to her husband, worships Bhavani in this world 
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with many acts of austerity, and reverently attend the sacrificial fire.” (KATYA- 
YANA SMRITI. II. 19, 8-8; (Col. Dig. Vol. IT p. 125). 

VISNU :—“If many wives of his own class be living, with the eldest alone 
should the husband conduct business relating to acts of religion, even though his . 
younger wives be dearer to him; but if there be no wife of equal class, the business, 
may, in a case of distress, be executed by that wife only who is of the class next 
below him : yet let not a twice-born ever pakost holy rites with the aid of a Sûdra 
wife.” (Col. Dig. IV. 1. XLIX). 

Note :—See S, B. E. Vol. VII) Visnu, XXVI, 1-3. 

(DAKSA IV. 14-15) :—(1) “The first is the wife married from a sense of duty :— 
the second promotes sensual gratification ; sensible, not moral effects proceed 
from her, (2) The first wife is called the wife whom acts of duty concern, provided 
she be faultless ; but if she be faulty, there is no offence in employing another wife 
endued with excellent qualities.’’* 

So also (MANU 1H. 18; VISNU XXVI, 7):—“The manes and the gods will 
not eat the (offerings) of that-man who performs the rites in honour of the gods, — 
of the manes, and of guests chiefly with a (Sadra wife’s) assistance, and such (a man) 
will not go to heaven.” 


The Duties of a Widower. 


Having laid down the law for the wife whose husband is dead, 
the author now propounds the law for one whose wife dies. 


LXXXIX.—The husband having burnt his virtuous 
wife with Agnihotra fire, should take according to law 
as wife and a fire without delay.— 89. 


MITAKSARA. 


“Having burnt with Agnihotra fire,” i.e. with the Srauta Vedic fire, 
or in its absence, with the Smarta fire, his dead “ wife” possessed 
of the above-mentioned qualities of being virtuous and well- 
conducted &c., “the husband ” her lord, “ should take again another 
wife, and another fire, according to law.” Provided that, he has not 
yet begot any son, or has not completed the sacrifice, or is not 
entitled to enter another order of life (than that of a householder) 
and is not already possessed of any other wife. “ Without delay ” 
z.e, quickly. : 

Because it has been ordained by Daksa (I. 10) “the twice-born 
should not remain Andsrami (houseless or without belonging to a 
particular order) even for a single day. 

This (rule applies in the case of the death) of the wife, who had 
the right to join with her husband in the performance of fire-sacrifice 


* For differences in reading of these verses, see p. 79 of the Ânandâsram 
Edition. 


CHAPTER III—MARRIAGE, v. LXXXIX. 179 


(i.e. the eldest wife of the same class) and not of any other wife. 
Because it has been ordained :—“ He who burns his second wife 
with Vaitânika fire, while the first wife is living, commits the sin of 
drinking wine.” Similarly he who on the death of his second wife 
(while the first is living) abandons the Agnihotra fire is to be known 
as a killer of Brihmana as well as he who wilfully abandons such 
fire ” and soon. ‘This is to be understood (only to be applicable) in 
regard of giving fire (burning) to her who had not the right to join 
in the fire-worship with her husband. 
End of the chapter on Marriage. 
BALAMBHATTA’S GLOSS. 


Balambhatta next enters into the question as to the duties of a widower. Of 
course his primary duty is to rekindle the sacred fire, extinguished by the death of 
his wife, and marry again. But if for any reason, he does not re-marry, thev also he 
must rekindle the fire according to the rule of ASVALAYANA. The full method is 
given by BALAMBHATTA, an abridgement of which is here given :—He should 
take the fire with the mantra, “ May Agni Vaisvanara come forward from afar to 
our help, to hear our hymns of praise,” “Sought after in the sky, sought after on 
earth, Agni, sought after, hath entered all the planets: Agni Vaidvanara, sought 
after, may guard us from injury by day and by night!” On an auspicious lunar 
- day, after performing his bath, and in the company of Brahmanas, and causing them 
to recite Punyaha, he should take the fire from his hearth, reciting Pranava, and 
place it on the Sthandila. Having kindled the fire there, according to the usual 
rites, he should perform Lâjâ-homa into it, according to the marriage rites. Then, 
after reciting some Vedic mantras, he should continue to perform the usual 
ceremonies. 

Then Balambhatta quotes Prayoga-parijata and Bhrigu, about re-marriage of 
widowers. 

But those who do not wish to re-marry, are told, by a text of VISNU, quoted in 
Prayoga-parijata, that the widower should not leave his daily fire sacrifices, but 
should continue them with a Kusa effigy of his wife. 

The widower should daily recite certain Vedic mantras. He is not to perform 
Parvana Srâddha, but may perform Samkalpa Sraddha. 

In connection with this subject is described the method also of the kindling the 
sacred fire by those persons who have left off the sacrifices, for some reason or 
other. Many persons now-a-days, whether Brahmanas or non-Brahmanas, have 
left off fire-sacrifice. They can resume it according to the ritual laid down therein. 

The following quotation from Aitareya Brahmana (VIII. 2, 9 and 10) is also: 
relevant to this question :—(9) “They ask, should an Agnihotra who has lost his: 
wife, bring the fire oblation, or should he not ? He should do so. If he does not do so;. 
then he is called an Anaddha man. Who is Anaddha? He who offers oblations: 
either to gods, nor to the ancestors, nor to men. Therefore the Agnihotri who- has: 
lost his wife, should nevertheless bring the burnt offering (agnihotram), There is: æ 
stanza concerning sacrificial eustoms, where is said, “ He who has lost his: wife may 
bring the Sautramani sacrifice ; for he is not allowed to drink Soma! But bhe must 
discharge the duties towards his parents.” But whereas the sacred tradition 
(sruti) enjoins the sacrifice, let him bring the Soma sacrifice. 
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(10) They ask, in what does an Agnihotri who has no wife bring his oblations, 
with Speech (ie. by repeating the mantras required with his voice)? In what 
way does he offer his (daily) burnt offering, when his wife dies, after he has already 
entered on the state of an Agnihotri, his wife having (by her death) destroyed the 
qualification for the performance of the (daily) burnt offering ? 

They say, That one has children, grand-children, and relations in this world, and 
in that world. In this world, there is heaven (i.e., heaven is to be gained in this 
world by sacrificing). (The Agnihotri who has no wife, says to his children &c.). 

“I have ascended to heaven by means of what was no heaven, (i.e. by the sacrifice 
peformed in this world).” He who does not wish for a (second) wife (for having 
his sacrificial ceremonies continously performed), keeps thus, (by speaking to his 
children, &c. in the way indicated) his connection with the other world up. 

Thence they (his children) establish (new fires) for him who has lost his wife. 

How does he who has no wife bring his oblations (with his mind) ? 

(The answer is) Faith and Truth the sacrificer. The marriage of Faith and 
Truth is a most happy one. For by Faith and Truth joined they conquer the 
celestial world. 

SAT-SUDRAS. _ 

The Sadras are of two classes, Sat-Sûdras and Asat-Stdras, or the high and low 
class of Šûdras. The Sat-Sadras were at one time Dvijas or twice-born, but owing 
to their having left the sacrificial rites &c. they have become Sfdra like. Accord- 
ing to Raghunandana, the Kayasthas of Bengal belong to this class of Sat-Sadras. 
According to Balambhatta these Sat-Sidras are like widowers, whose sacrificial 
fire is extinguished. In this connection he lays down the rules of ceremonies to be 
performed by Sat-Sûdras. They are entitled to perform Vaisvadeva ceremony in 
the same manner as the widowers, Yajiavalkya in verse 121 gives them the same 
rights. 

According to the Vayu Purana the Sat-Sfidras may perform all the five Maha 
yajiias, but with uncooked food. After the performance of the ceremony they should 
send these things in the house of the Brahmanas. 

According to Bilambhatta these may perform also Homa ceremony in the fire 
with the mantra “ Namas ” with ghee, and with the help of a Brahmana. 

In the Skanda Purana, Prabhasa Khanda, it is said that a Sidra should not keep 
Sikha. But that applies only to Asat-Siidras, The Sat-Sadras are governed by the 
rule of VASISTHA (II, 18-21) :— 

(19) “Besides, agricultural, trading, tending cattle, and lending money at 
interest, (20) To serve those (superior castes) has been fixed as the means of liveli- 
hood for a Šûdra. (21) (Men of) all (caste) may wear their hair arranged according 
to the customs fixed (for their family), or allow it to hang down excepting the lock 
on the crown of the head.” 

So also MANU (V. 140):—S@dras who live according to the law, shall each 
month shave (their heads), and offer the monthly Sraddha ; their mode of purifica- 
tion (shall be) the same as that of Vaisyas, and their food, the fragments of an 
Aryan’s meal,” 

He should perform the worship of Devas with the help of Braéhmanas, and 
similarly hear the recital of the Puranas and Itihasas, 

According to VISNU he should observe the universal rules of duty (II, 14-17.) :— 

MANU (II. 14-17) :-—“ (14) For a Sudra, all branches of art (such as painting and 
the other fine arts); (16) Forbearance, veracity, restraint, purity, liberality, self- 
control, not to kill (any living being), obedience towards one's Guras, visiting 
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places of pilgrimage, sympathy (with the afflicted), (17) Straightforwardness, 
freedom from covetousness, reverence towards gods and Brâhmanas, and freedom 
from anger are duties common (to all castes).” 

[Translator's note :—The Sat- Sddras may also cook the food for the Brahmanas. 
APASTAMBA (II. 2, 3, 1-9) :--“ Pure men of the first three castes shall prepare 
the food (of a householder which is used) at the Vaisvadeva ceremony. (2) The 


"cook shall not speak, nor cough, nor spit, while his face is turned towards the food. 


(8) He shall purify himself by touching water if he has touched his hair, his limbs, 
or his garment. (4) Or SQdras may prepare the food, under the superintendence of 
men of the first three castes. (5) For them is prescribed the same rule of sipping 
water (as for their masters). (6) Besides, the (Sddra cooks) daily shall cause to 
be cut the hair of their heads, their beards, the hair on their bodies, and their 
nails. (7) And they shall bathe, keeping their clothes on. (8) Or they may trim 
(their hair and nails) on the eighth day (of each half month), or on the days of the 
full and new moon.” 

These Sat-Stdras may of course perform the Vaisvadeva ceremony in the kitchen 
fire, since they have no sacred fire, just as widowers do (APASTAMBA IL. 2, 3, 
16):—“ (At the Vaisvadeva sacrifice) he shall offer the oblations with his hand, 
(throwing them) into the kitchen-fire,”] 

Widowers by Fiction. 

The person who has forgotten his Sakha is called the Sakharanda. The person 
who does not know his Kalpa-sfitra is called a Kalpa-randa, These Randas or 
widowers not knowing their Kalpa or Sakh4, may follow the Baudhaya Sakha. 

In the Maharnava is given a detail of the countries in which particular Sakhas 
prevail. India is divided into two parts by the river Narmada&. The country north 
of it is called the North, and the south of it is called the South. In the country south 


of Narmada are the following :—Apastambi, Asvaliyani, Ranayani, Pippaladi. In 


the country north of Narmada are the following :—Madhy4ndini, Sankhayani, 
Kauthumi, Saunaki. 

In the countries bordering on the river Tungabhadra, the Krisn4, and the 
Godavari, up to the Sadihéri Hills, as well as up to the Andhra country, the Bahu- 
richa Brahmanas have Asvalayana Sakha. 

In the north inthe country of the Gurjaras, the Rigveda is their Veda, their 
Brahmana is Kausitaki, and their SAkha is Sankhayana. In the Andhras and in the 
south-east (Agneyi) countries up to the river Godavari to the sea, the Veda is 


_ Yajur-Veda, the Brahmana is Taittariya, and the Sakha is Apastambi. 


Beginning with the Saihfdri Parvata up to the Nairitya sea (south-western sea), 
the Sakha is Hiranya kesi under the domain of Parasurdma. 

From Mayura Parvata up to the country of the Gurjaras pervading the north- 
west i is the Maitrafyana Sakha. In Anga, Banga and Kalinga, Kava and Gurjara, the 
Sakha Vfjasaneyi of the Madhyanandina recession. 

By the Risi Yajiavalkya it was spread in all countries, This V&jasaneyi 
Veda with the first Kanva recension. 

Translator’s notes. 

Compare MANU (V. 167-169) :—“ (167) A twice-born man, versed in the 
sacred law, shall burn a wife of equal caste who conducts herself thus and dies 
before him, with (the sacred fires used for) the Agnihotra, and with the 
sacrificial implements. (168) Having thus, at the funeral, given the sacred 
fires to his wife who dies before him, he may marry again, and again kindle (the 
fires). (169) (Living) according to the (preceding) rules, he must never neglect the 
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five (great) sacrifices, and, having taken a wife,he must dwell in (his own) house 
during the second period of his life.” 


The Re-marriage of widows. 


NÂRADA (XII, 97) :—“ When her husband is lost or dead, when he has become 
a religious ascetic, when he is impotent, and when he has been expelled from caste ; 
these are the five causes of legal necessity in which a woman may be justified in 
another husband.” 

PARASARA (IV. 30) :—“ When her husband is lost or dead, when he has become 
a religious ascetic, when he is impotent, and when he has been expelled from caste : 
these are the five causes of legal necessity, in which a woman may be jastified in 
taking another husband.” 

VASISTHA (XVII. 74 et seq) :—“ If a damsel atthe death of her husband had 
been merely wedded by (the recitation of) sacred texts, and if the marriage had not 
been consummated, she may be married again.” 

The wife of an Emigrant may Re-marry. 

NARADA (XII. 98 et seq.):—‘ (98) Eight years shall a woman wait for the 
return of her absent husband, or four years, if she has no issue; after that time, 
she may betake herself to another man. (99). A Ksatriya woman shall wait 
six years, or three years, if she has no issue; a Vaisya woman shall wait four 
(years), if she has no issue ; any other Vaisya woman (i.e., one who has no issue), two 
years. (100). No such (definite) period is prescribed for a Sûdra woman, whose 
husband is gone on a journey. Twice the above period is ordained, when the 
(absent) husband is alive and tidings are received of him. (101). The above series of 
rules has been laid down by the creator of the world for those cases where a man 
bas disappeared. No offence is imputed to a woman if she goes to live with another 
man after (the fixed period has elapsed).” 

GAUTAMA (XVIII. 15 and 17) :—“ (15). (A wife must) wait for six years,if her 
husband has disappeared, If heis heard of, she shall go tohim. (17). (The wife) 
of a Brahmana (who has gone toa foreign country) for the purpose of studying 
(must wait) twelve years.” 

VASISTHA (XVII, 78 and 79) :—“ (78). In this manner a wife or the Brahmana 
caste who has issue (shall wait) five years, and one who has no issue, four years ; a 
wife of the Ksatriya caste who has issue, five years, and one who has no issue, three 
years; a wife of the Vaisya caste who has issue, four years, and one who has no 
issue, two years ; a wife of the Sûdra caste who has issue, three years, and one who 
has no issue, one year. (79), After that among those who are united (with her 
husband) in interest, or by birth, or by the funeral cake, or by libations of water, or 
by descent from the same family, each earlier named person is more venerable than 
the following ones.” 


(MANU IX. 76):—“If the husband went abroad for some sacred duty (she) 
must wait for him eight years, if (he pye to (acquire) learning or fame six (years), 
if (he went) for pleasure three years.” 

Note:—Nanda says, “ The meaning is that no sin is committed if sho aftor- 
wards takes another husband.”’ 


This is by the rule of Dharma Sistra. The law, however, as administered in 
the days of Chandragupta Maurya, was more liberal towards women. Thus in the 
Arthasfstra of Kautilya, translated by R. Shamasastry, B.A., at page 201, are given 
the rules about re marriage :—“ Wives who belong to sodra, Vaisya, Ksatriya or 
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BrAhmana caste, and who have not given birth to children should wait as long as a 
year for their husbands who have gone abroad for a short time; but if they are such 
as have given birth to children, they should wait for their absent husbands for more 
thana year. If they are provided with maintenance, they should wait for twice 
the period of time just:smentioned, If they are not so provided with, their well-to-do 
jñatis should maintain them either for four or eight years. Then the jñatis should 
leave them to marry after taking what had been presented to them on the occasion 
of their marriages. If the husband is a Brihmana, studying abroad, his wife who 
has no issue should wait for him for ten years ; but if she has given birth to children 
she should wait for twelve years. If the husband is of Kgatriya caste, his wife 
should wait for him till her death; but even if she bears children to a savarna 
husband (i.e. a second husband belonging to the same gotra as that of the former 
husband) with a view to avoid the extinction of her race, she shall not be liable to 
contempt thereof (Savarnatascha prajata na'pavidam labheta). If the wife of an 
absent husband lacks maintenance and is deserted by well-to-do jiiatis, she may 
re-marry one whom she likes and who is in position to maintain her and relieve 
her misery. 

A young wife (kum4ri) who is wedded in accordance with the customs of the 
first four kinds of marriage (dharmavivaéhat), and whose husband has gone abroagl 
and is heard of, shall wait for the period of seven menses (saptatirthanykankseta) 
provided she has not publicly announced his name, but she shall wait for him a year 
in case of her having announced the name of her absent husband who is heard of. 
In the case of a husband who is gone abroad but who is not heard of, his wife shall 
wait for the period of five menses, but if the absent husband is not heard of, his 
wife shall wait for him for the period of ten menses. In the case of a husband who is 
gone abroad and is not heard of, his wife shall, if she has received only a part of 
Sulka from him, wait for him for the period of three menses, but if he is not heard 
of, she shall wait for the period of seven menses. A young wife who has received 
the whole amount of sulka shall wait for the period of five menses for her absent 
husband who is not heard of; but if he is heard of, she shall wait for him for the 
period of ten menses. Then with the permission of judges (dharmas thairvisrista), 
she may marry one whom she likes; for neglect of intercourse with wife after her 
monthly ablution is, in the opinion of Kautilya, a violation of one’s duty (tirtho- 
paradho his dharmavadha iti Kautilyah), 

In the case of husbands who have long gone abroad (dirghapravasinah), who 
have become ascetics, or who have been dead, their wives having no issue, shall wait 
for them for the period of seven menses; but if they have given birth to children, 
they shall wait fora year. Then (each of these women) may marry the brother of 
her husband, If there are a number of brothers to her lost husband, she shall marry 
such a one of them as is next in age to her former husband, or as is virtuous and is 
capable of protecting her, or one who is the youngest and unmarried. If there are 
no brother to her lost husband, she may marry one who belongs to the same gotra 
as her husband’s or a relative. But if there are many such persons as can be selected 
in marriage, she shall choose one who is a nearer relation of her lost husband.” 


CHAPTER I1V.—ON THE DISTINCTIONS OF CASTES (VARNA) Al 


CLASSES (SUB-CASTES). 
MITAKSARA. 


Having “ordained that a Brahmana may have four wives (of 
four different castes), a Ksatriya (similarly) three, a Vaidya (similarly 
two, and a Sadra one, it has also been said that sons should be 
begotten in them. Now the author tells the distinction as to what 
kind of son is produced in what woman, by what father. 

YAJNAVALKYA. 


XC.—By men of the same caste (Varna) in women 
of the same caste (varna) are born sajati (sons of equal 
birth or caste). In blameless marriages sons (are be- 
gotten) continuing the line.—90. 


MITAKSARA. 


“ By men of the same caste,” such as Brihmanas and the rest, 
“in women of the same caste,” such as Brahmani and the rest; 
“ Sajati”” (equal in caste or birth to father and mother) “ sons” are 
produced. 

“ This law is propounded for married women ” (see verse 92 
infra), is a precept which occurs at the end of all these verses (V.92), 
and therefore by (the rule of Logic called) Upasamhara* (a proviso 
which occurring at the conclusion limits the signification of the 
preceding general proposition), married women of the same class are 
to be taken. The words “married women” being relative terms, 
it follows that the phrase, “ by men of the same caste ” means “ by 
married men of the same caste. ” 

The repetition of the word Savarna (of the same class) in the 
Text is to make the meaning clearer. Therefore this is the sense con- 
veyed by the above passage :—Because of their being produced, 
according to the above-mentioned rule, in a married woman of the 
same caste by a married man of the same caste, therefore they are of 
(equal or) same caste (or birth). 

Therefore it follows that the sons known as Kunda, Golaka, 
KAnina, Sahodaja, &c., are Asavarna t.e., not of the same caste. 


* “ Summarizing, resume, conclusion.” M-W, 
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They are to be distinguished on the one hand from sons of the same 


caste, and on the other hand from Anuloma and Pratiloma sons. 
They are entitled to practise the universal (dharmas) duties, such as 
=. (harmlessness), &c. As there is this (text of the) Smriti (on 

he subject) :—‘‘ But all those born in consequence of a violation (of 
the law) are, as regards their duties, equal to Sadras.” MANU, X. V. 
4l. 

“ Born in consequence of a violation of the law” born of adult- 
ery. They are entitled to the duties (dharma) of Sadras, viz., serving 
the twice-born &c. 

An objector raises the question :—That if Kunda and Golaka be 
non-Brahmanas then their exclusion from being invited to Sraddha 
ceremony is irrelevant (for Brahmanas only are invited to Sraddhas) 
and also illogical and unreasonable. Because he who is produced 
by a father of the same species ʻjâti), in a mother of the same 
species (jati) belongs to the same species (jati), indeed, as frorn an ox- 
and a cow is produced a cow, and from a horse anda mare is 
begotten a horse. Therefore, the proposition that by a Brahmana 
man ina Brâhmaņa woman is produced Bréhmana is not (whether 
they be married or not) consistent (the condition of marriage being 
superfluous). 

Therefore, where the author (YAjiiavalkya) having enumerated 
Kanina, Paunarbhava and other kinds (of bastard sons), adds, “This 
law is propounded by mein regard to sons of equal caste (sajati) 
(Book IJ. V. 134), he would contradict this text (if it were to mean 
that sajâti sons can be of married couple only.) 

This (objection of the opponent) is not valid and has no force. 
The prohibition of inviting Golaka and Kunda in Sraddha, is for the 
purpose of removing the natural error, (which might otherwise arise 
from arguing) that the son produced by a Brahmana man in a 
Brahmana woman must necessarily be a Brahmana (and therefore, 
fit to be invited to Sraddha). As the Patita (an out-caste, degraded) 
has also been excluded from Sraddha, who by no possibility could 
have been invited. 

Nor is it opposed to reason, where caste (species, jAti) is cogni- 
sable by sensuous perception, there it might be so (that a cow pro- 
duces a cow and an ox and ox). But the castes (jéti) like Brahmana 
&e., (is not a matter of perception), but a matter of convention 
(known by Smriti), as has been traditioned, (and a man gets a caste 


according to the Smriti direction). Thus though all Brahmanas are 
24 
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equal, yet they have got various Gotras; as Kundinas, Vasistha, Atri, 
Gautama, &c., known by tradition (smriti). So, though all men are 
equal, yet the castes (jati) of Br&éhmanas &c., are defined by tradition 
(smarana). > 

On similar considerations depends the caste of father an 
brother (7.e., they are Brâhmanas &c., because they had descended 
from parents who were Brahmanas &c.,)and soon. Nor is this 
explanation open to the objection of being an argument in a circle. 
Because this world is without beginning, (and these relations are 
eternal), like the usage (determining the relation between) the word 
and its meaning. | 

As regards the objection based on the text of Yajnavalkya 
(II. 13.) ‘ This law has been propounded by me with regard to sons 
equal by caste” will be explained in its proper place as not being 
possible to explain it as a mere Anuvada &e. 

The Ksetraja son has the caste of her mother, as it has been 
gò ruled on the law of Niyoga, and by the concurrent practice of the 
Sistas (eminent men held as authorities). ‘hus Dhritarastra, Pandu 
and Vidura, being Ksetraja sons, acquired the caste of their mother 
(i.e. were Ksatriyas, though their father was a Brahmana). Here let 
us finish, no use of further disquisition. 

Moreover, “in blameless forms of marriages,” such as Brahma, 
Daiva, &c., “are produced sons who continue the line,” being free 
from disease, long-lived, and endowed with religion and offspring. 


Translator’s note.—Oompare MANU (III. 42.):—“In the blameless marriages 
blameless children are born to men, in blamable (marriages) hlamable (offspring) ; 
one should therefore avoid the blamable (forms af marriage), ” 

(MANU X. 5):—“ In all castes (varna) those (children) only which are begotten 
in the direct order on wedded wives, equal (in caste and married as) virgins, are ta 
be considered as belonging to the same caste (as their fathers). ” 

In verse II. 184 YAjiavalkya says after enumerating all kinds of sons ;—“ This 
law is propounded by me in regard to sons equal by class.” It is explained by 
Vijifanesvara there as follows :—“ (38) The maxim is applicable to sons alike by caste 
(jati), not to such as differ in rank, (39) Here the damsel's son (kénina), the son of 
hidden origin (gadhaja), the son received with a bride (sahodaja), and a son bya 
twice-born woman (paunarbhava), are deemed of like class, through their natural 
father, but in their own characters: for it has heen said that they are not within 
the definition of caste (jâti) and class (varna). " 


BALAMBHATTA’'S GLOSS, 


The connoctian of this chapter with the previous one is through verse I. 57, 
where a Braéhmana is allowed to have wives of four castes (varna), a Ksatriya three 
varnas and soon. The question naturally arises, “ what will be the jati or caste of 
the offspring of such mixed marriages?” As a preliminary to answer this question 
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YAjiiavalkya recites this sloka, propounding herein that where the husband and 
wife being lawfully wedded produce a son, both of them being of the samo 
varna or caste, the son is of the same caste, or Sajiti. Tho word, son, in the text, 
includes daughters also, In tho next verses, YAjiiavalkya will explain the jatis of 
children of mixed marriages. 

The repetition of the word, savarna, in tho verse under discussion, is for the 
purposes of clearness only, It has also this additional sense that there is a dis- 
tinction between varnahood and jatihood, for example, a person may be a Brahmana 
jati, but not of Brihmana varna. In fact a Brâhmana varna is a sub-class of 
Bréhmana jâti. A person of Brahmana jati may be of another varna. That being 
80, the word, varya, here is a technical term (rûdha). 

So also in MANU (X. 5) :—“ In all castes (varna) those (children) only which are 
begotten in the direct order on wedded wives, equal (in caste and married as) 
virgins, are to be considered as belonging to the same caste (as their fathers), ” 

In another view, the word, varna, is a larger term, including many jatis in them, 
There are only four varnas, while jatis may be infinite. 

To the same effect is the text of DEVALA :—“A person becomes a Brahmana, 
who is begotten by a Brâhmana father and a Brahmani mother, and has passed 
through religious sacrament, The same is the case of Ksatriyas, Vaisyas, and SQdras 
born of the same class of mothers,” Here also marriage is a necessary condition, 
Therefore a son produced in a lawfully wedded Brahmani wife by a lawfully wedded 
Brihmana husband a Brâhmana is produced. So also is the case with Ksatriyas and 
the rest. s 

A son produced bya lawfully wedded wifeof a lower varna by a lawfully 
wedded husband of a higher varna isa Anuloma son, getting the title of Mûrdhå- 
vasikta and the rest, but will not get the title of Brâhmanahood and the rest, 

The sons produced on women of the same varna, but not wedded women, are 
Kunilas and Ksetrajas &c. 

The sons produced on women of different varnas and. not wedded to the 
begetter are Pratiloma sons and of course they do not get the varna of Brahmana- 
hood &c. 

Therefore the word, “ Sajâti,” means one having the same jati as its father and 
mother and that they must be married parents.” 

If these progenies of mixed marriages do not belong to any of the four varnas, 
then what will be the dharmas of these people? To this the commentator answers 
by saying that “they are entitled to practise the dharmas which are of universal 
application ” In other words, the special dharmas of the four varnas do not apply 
to these mixed progeny, but the universal dharmas of all humanity. That is to say, 
the progeny, of unmarried people cannot be classified under any varnas, and must 
be treated as Sûdras by virtue of Manu’s text (X 41). 

To the same effect is YAMA :— A child begotten by adulterous intercourse by 
aman of the same varna on a woman of the same varna, while her husband is alive, 
is called Kunda. Similarly, if her husband be dead the child is called Golaka, 
-Both these (Kunda and Golaka) have no jâti or caste. Similarly all children produced 
on wives of others, not of the same varna, are similarly callled Kundas, and 
Golakas. They, it is said nowhere, do not get the varna of their mother, nor is 
there any Sruti to the effect that they get the varna of their father, their 
children are not to be taken in marriage in the lines of the kinsmen of their 
father and mother.” 

To the samo effect is the text of BAUDHAYANA, who having premised 
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Brahmanas and Ritvijas, goes on to say, “ Haleyas, Valeyas, Putrika-putras, 
Paraksetrajas, Sahoras, Kamin as, Anujas, Avara-dvi-pravarjas, should be avoided.” 

The son of a re-married woman, though a progeny of marriage, and consequently 
legitimate, yet is considered as a blameworthy offspring, because according to 
the text of MANU already quoted a re-married woman cannot be called a patnî. 
Patni is that wife who joins her husband in religious sacrifices (See PANINI IV.1. 33.) 
And MANU uses the word “ patni” in his verse X. 5. 

Of course a Kyetraja son stands on a different footing. In his ease also there 
is no marriage between the person begetting and on the woman given birth to child. 

In fact, the varnas like Brahmanas, &c , have nothing to do with birth, but with 
Smriti convention. Thus, NARADA, VASISTHA, VISVAMITRA and the rest are 
considered as Brahmanas, though their mothers were non-Brahmanas, Therefore, 
the rule is that the varna Brahmanahood, &c., is the creation of Smriti only, and not 
of any physical birth. Thus as the word “ ghata,” which originally meant an earthen © 
jar, has now come to mean a golden vessel also, 

Though the Ksetraja sons, DhritaraAstra, &c., strictly speaking, were not of 
Ksatriya varna, yet the dharmas of the K atriyas, were applied to thom on the 
. Strength of the text of VISNU, &e, 

So also MANU which we have already quoted above. 

The four Vvarnas were created from the four limbs of the primeval Purusa. 
But in the Sdta-samhita, Siva-mahatma-khanda, XI Adhyaya, the sages said :— 
“(1) O Adorable one, O best among the knowers of all SAstras, tell to us the rule of 
finding out the jati, according to the Veda alone.” (2) Sata said, “ I shall tell you 
respectfully the discrimination of jatis for the good of the world. Agastya also 
in ancient times having bowed to Siva, had put the same question to him.” 
(3) In ancient times when in the partial Pralaya all the high sages had come 
to an end, and the world was covered with darkness, and the great light, 
the thousand-headed Purusa, a fragment of Visnu, and called Visva and Narayana, 
slept on the ocean of milk, meditating on Rudra, that best knower of Brihmana. 
(5) O Brihmanas, there arose at some time from the navel of that sleeping lord 
a mighty lotus luminous as the morning sun. (6) The Lord Brahma, called 
Hiranyagarbha, the lord of the whole world, arose in that lotus in a most beautiful 
form, (7, 8) From the mouth of that BrahmA, the Parame: thin, arose high Brahmanas, 
best among the knowers of Veda, along with Brihmana women. From his hands 
arose with their respective women the lords of the earth (Ksatriyas), and from his 
thighs arose the Vaisyas along with their wives under the command of Siva, 
the Mahâdeva, in accordance with the residual vâsanâ of their past lives. From 
the two feet of that great Purusa arose the Sûdras along with their wives. 
(10) In their own respective wives through lawful method were born men of their 
own caste, but in women of lower origin through husbands of higher origin, were 
born the Anulomas. (11) While in women of higher origin by men of lower origin 
were born Pratilomas. The intermediate caste (antaralika) was born on varna 
women by anuloma method, while the outcastes (vritya) were born on varna women 
through pratiloma connection. (12) A child born of a Brdhmani married woman by 
a Brahmana through adultery is called a Kunda, a child born of a widow Brâhmani 
woman by adultery with a Brahmana, is called Golaka.”’ 

The whole chapter then goes on to give a list of various mixed castes. 

These various sub-castes are fully described in that twelfth chapter of the 
tiva-mahitmya Khanda of the Sfta-Samhité. They will be described in thei 
proper places later on, 


CHAPTER IV—DISTINCTIONS OF CASTES, v. XCI. 189 


Thus the definition of Brahmana may be either “ he who is born of parents, 

both of whom are Brahmanas, or he who descends from a stock which in the beginning 
of creation was declared as a Brahmana, A third class of Brahmanas is like those of 
Visvamitra and others whe became Brahmanas by the fervour of their parents. 
, Thus in the Mahabhasya, on Satra IV. 1. 104 of Panini, this point has been fully 
discussed, That Stra is to the following effect:—“ The affix ® comes after 
the words ‘ Bida, &c., in denoting a remote (Gotra) descendant,: but after those 
words of this class which are not the names of ancient sages, the affix A3 has 
the force of denoting immediate descendant.” 

The Mahabbasya commentary on this sûtra shows that Visvamitra by his Tapas 
became a Risi, and not only he but his father and grandfather also became Ri.is. 
Thus these Tapas Brahmanas are one class of Brahmanas, 


A descendant of a Brahmana father from a Brahmani mother, both being lawfully 
married with each other, is also a Brahmana, This is the general rule, 


The son raised on a Brahmani widow by her husband’s younger brother by 
the method of Niyoga is also a Brahmana, though the parties in this case are not 
married to each other. This is the case of a Sâstra created Brahmana. 


Thus there are three kinds of Brahmanas as is said in the following verse :— 
“ Because a Brahmanahood depends either on Tapas or on Sruti, or on Yoni (birth), 
he who is devoid of Tapas or Sruta is merely a Prahmana by birth.” The word, 
“tapas,” here, means “the performance of austerities like Chandréyana, &e.” Sruta 
means “the studying of the Vedas and the Vedingas.” “Yoni” means “ birth 
from a Brahmani mother begotten by a Brahmana father.” Of course a person who 
has neither Tapas nor Srutam is a Brahmana merely by birth and therefore not 
a full Brahmana. 


He is merely a jati Brahmana and consequently he is entitled to all the kriyas 
or duties of a Brahmana, 


The Brahmana is also defined thus as regards his qualities :—“ Gaurah 


suchya charah pingala-kapilakesah " iti. 


The Brahmana is of white colour and of sunny yellow hair and of pure conduct. 
Orthe word “ pingala-kapila-kesa’’ may be really two words, pingalah and kapila- 
kesah. In that case the verse should mean “ the Brahmana is he whose colour is 
Gaura (wbite) or pingala (reddish brown), who is of good conduct and whose hair is 
of kapila (tawny) colour. 


Of the children born by asavarna marriages they areof twelve classes, six 
belonging to anuloma division and six belonging to pratiloma, 


Anulomas. 


Having described the classes (varnas) the author now describes 
the anulomas (the pure mixed castes.) 


YAJNAVALEYA. 

XCI.—By a Bréhmana in a Ksatriya woman is 
produced merely a Mûrdhâvasikta ; in a Vaisya woman, 
an Ambastha; and in a Sûdra woman, a Nisdda or 
a Parasava even.—9Q1. 


e Ta. YAJNAVALKYA SMRITI. 


MITAKSARA. 


Mfrdhavasikta is the name of that son who is produced by 
a Brahmana in his Ksatriya wedded wife ; on a wedded girl of Vaisya 
class is born the Ambastha, on a wedded Sadra woman is born 
the son called Nisdida. XNişâda is also the name of a caste who live 
by catching fish “and are pratiloma born. The Nisdda of the text 
is not that Nişâda. Therefore he has got an alternative name, 
the Nisdda and Parasava (in order to distinguish him from the other 
Nisada.) The phrase “ By a Brâhmaņa ” is understood everywhere 
in the above clauses. 

As to what has been ordained by Sankha :—viz., “The son 
begot by a Bréhmana on a Ksatriva woman is even a Ksatriya. © 
The son begot by a Ksatriya on a Vaisya woman is even a Vaisya. 
The son begot by a Vaisya on a Sidr& woman is even a Sfdra.” 
This is declaratory of the fact that such sons have the duties (dharma) 
respectively of a Ksatriya, Vaisya, &c., and is neither meant to deny 
them the caste of Mardhavasikta, &c., nor for the declaration that 
they belong to or get the castes of Ksatriya, Vaidya, &c. Therefore, 
in matters of staff, skin, sacred thread, &c., relative to the initiation, 
&c., of Mardh4vasikta and the rest, the ceremony is to be performed 
like those declared for a Ksatriya, &c. Previous to initiation they are 
to be known as (Kâmåchára act as they like), &c., like the others. 


YAJNAVALKYA. 


XCII.—The sons begot on a Vaisy& and Stdra 
woman by a Ksatriya are called Mahisya and Ugra 
respectively ; by a Vaisya ona Sûdrâ woman, a Karana : 
this law is propounded with regard to married women. 
— 92. 

MITAKSARA. 


In Vaisya& and Sidra wedded wives are begot by a Ksatriya 
husband, sons respectively known as Mahisya and Ugra. The son 
produced by a Vaisya on a Sadré wedded wife is called Karana. 
This law of nomenclature of Savarna (same class), Mardhavasikta and 
the rest, is to be understood to have been propounded or said in 
regard to married or wedded wives. ‘These six, viz., Mardhavasikta, 
Ambastha, Nisida, Mahisya, Ugra, and Karana, are to be known as 
Anulomaja-sons (produced by direct or smooth connection.) á 
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BALAMBHATTA’'S GLOSS. 


In the Sfta-Samhit& in the same chapter are described the anulomas in the 
following terms :—“ (10) In their own respective wives, through lawful method are 
born men of their own caste, but in women of lower origin through husbands of 
higher origin, are born the anulomas, (11) While in women of higher origin by men 
of lower origin are born pratilomas. The intormediate caste (antar4lika) is born on 
varna women by anuloma method, while the outcastes (vrAtya) are born on varna 
women through pratiloma connection, (12) A child born of a Brihmani woman whose 
husband is alive by another Brâhmana through stealth (adultery) is called a Kunda. 
Similarly a child born of a widow Brâhmanî woman by adultery with a Brâhmana 
is called a Golaka.” 

The word “hi” means “merely,” In the above verse of 91 of Y4jiiavalkya 
the meaning is that Mardhavasiktas, &c., are merely Mfrdh4vasiktas, &c., they 
do not get the varna or caste either of the father or mother. Thus Parasur4ma was 
a Mûrdhâvasikta, because his father was a Brahmana and his mother was a Kéatriya. 
He legally had no varna or caste, but through the great fervour of tapas, or through 
the grace of God he became a Brahmana in the sense that he obtained all the rights 
and privileges of a Brahmana (dharmas of a Briéhmana), but he was not by jati 
a Brahmana, and his case was like that of Visvamitra, This is the opinion of some. 

If on women of lower origin (varna) are begotten by men of higher origin by 
stealth but not by marriage, children, then those children have got peculiar 
designation of their own, as mentioned in the same Sûta-samhitâ :—“ (13) A child 
born of a wedded Ksatriya woman by a Brahmana Ksatriya husband is called 
Savarna or Mardhavasikta; but the same child if born by stealth (by adultery 
with her) is called Naksatra-jivi. (14, 15) A son born through a Vaidya wedded wife 
by a Brabmana husband is called Nisida or Parasava, but the same child born of 
stealth through her is called a Kumbhakara whose another name is Urdhan4pita.”’ 

To the same effect is MANU (X. 6) :—‘‘Sons, begotten by twice-born men 
on wives of the next lower castes, they declare to be similar (to their fathers, 
but) blamed on account of the fault (inherent) in their mothers.” These are 
a little higher than their mothers and lower than their fathers’ castes. As 
MANU (X. 7) :—“ Such is the eternal law concerning (children) born of wives, 
one degree lower (than their husbands) ; know (that) the following rule (is appli- 
cable) to those born of women two or three degrees lower. (8) From a Braéhmana 
with the daughter of a Vaisya is born (a son) called an Ambastha, with the daughter 
ot a Sidra a Nisida, who is also called a Parasava. (9) From a Kgatriyaand the 
daughter of a Sadra springs a being, called Ugra, resembling both a Ksatriya and a 
Sidra, ferocious in his manners, and delighting in cruelty. (10) Children of a Brah- 
mana by (women of) the three (lower) castes, of a Ksatriya by (wives of) the two 
(lower) castes, and of a Vaisya by (a wife of) the one caste (below him) are all six 
called base-born (apasada).” 

In the verse 91 of Yajiavalkya the word used is ‘‘Sadry4m” the locative singu- 
jar of Sûdrî. But the feminine of Šûdra is Sûdrâ, and the proper form ought to be 
is Sûdrâyâm. 

Nişsâda is the name of a fisher caste also, and according to Vyâsa he is ‘the pro- 
geny of a Sidra man by a Ksatriya woman. He is of course a pratilomaja, 

To go on with Sfta-samhita :—“ (16) Begotten by a Brahmana father ona Stara 
woman is the Fârasava. The same begotten by stealth is Nisâda.” According to 
this view Paérasava and Nisada, though same in their physical origin, yet the one is 
born of wedlock and the other is of illicit intercourse, Devala also gives a similar 
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explanation. In fact, the force of the word “ va "in Yajfiavalkya’s verse 91, is to 
indicate, that the terms, Parasava and Nisada, are not interchangeable, but are 
applied to offspring of wedlock and illicit intercourse respectively. 

The text of SANKHA quoted by Vijñâneśvara is similar to the Sitras of Visnu 
(XVI, 1-3) :—“ (1) On women equal in caste (to their husbands) sons are begotten, 
who are equal in caste (to their fathers). (2) On women of lower caste than their 
husbands sons are begotten, who follow the caste of their mothers. (3) On women 
of higher caste than their husbands’ sons are begotten, who are despised by the 


twice-born.” 
As regards the children born of Sidra women by men of higher caste the fol- 


lowing is the rule of MANU (X. 69-73) :—“ (69) As good seed, springing up in good 
soil turns out perfectly well, even so the son of an Aryan by an Aryan woman is 
worthy of all the sacraments. (70) Some sages declare the seed to be more important 
and others the field ; again others (assert that) the seed and the field (are equal y 
important); but the legal decision on this point is as follows: (71) Seed, sown on 
barren ground, perishes in it ; a (fertile) field also, in which no (good) seed (is sown), 
will remain barren. (72) As through the power of the seed (sons) born of animals 
became sages who are honoured and praised, hence the seed is declared to be more 
important. (78) Having considered (the case of) a non-Aryan who acts like an Aryan, 
and (that of) an Aryan who acts like a non-Aryan, the creator declared,‘ Those two 
are neither equal nor unequal.’ ” 


Pratilomas. 
The author now describes the pratilomajas (or the sons pro- 


duced by inverse connection). 
YAJNAVALKYA. 


XCIII.—The son begot by a Ksatriya and a Brahmani. 
woman is called a Sita, by a Vaisya is called Vaidehika, 
and by a Sidra a Chandala-outcast from all religions 
(dharma).—93. a 

MITAKSARA. 

The sons begot on a Brahmani woman by a Ksatriya, Vaisya. 
and Sidra, receive respectively the appellation of Sata, Vaidehika 
and Chandala. Of these Chandala is an outcast from all religions. 


BALAMBHATTA’S GLOSS. 
The reading in the text is ‘‘Pratiloman aha,” Some, however, read it as 
“ Pratilomajan aha.” The meaning in both cases is the same, In the latter reading 
the word “ pratiloma” is considered as an Avyayibhiva compound, The words “in 
the Brahmani woman ” are understood everywhere, 


Moreover (other pratilomas are prescribed thus). 
YAJNAVALKYA. 

XCIV.—On a Ksatriya woman the son begot by a 
Vaisya is called Mâgadha, and by a Sidra is a Ksattara. 
On a Vaisy4 woman the son produced by a Sadra is 
called Ayogava.—94. 
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MITAKSARA. 


A Ksatriyé woman by a Vaisya man produces a son called Må- 
gadha. The woman of the very same class by a Sidra man gives 
birth to a Kgattdra. A Vaisya woman by a Sidra man gives birth to a 
a son called Ayogava. These six viz., Sita, Vaidehika, Chândâla, 
Mâgadha, Kşattâra, Ayogava, are pratilomaja. As regards their va- 
rious livelihoods, Ausanasa and Manu smritis may be consulted. 

BALAMBHATTA'S GLOSS. 

In the case of these pratilomas the marriage is out of question altogether. 
Even if they pass through some ceremony of marriage, it is disapproved, and so the 
author does not use this word “ vinnâ ”—“a married woman” with regard to these 
women. So the commentator disrespectfully calls them “ yosit ’’—“ women ”—only. 

Compare also MANU (X. 11-16) :—“ (11) Froma Ksatriya by the daughter of 
a Brahmana is born (a son called) according to his caste (jati) a Sata; froma Vaisya 
by females of the royal and the Brâhmana (castes) spring a nekani and a Vaideha. 
(12) From a Kûdra are born an Âyogava, a Ksattri, and a Chândâla, the lowest of 
men, by Vaisya, Ksatriya, and Brahmana females, (sons who owe their origin to) a 
confusion of the castes. (18) Asan Ambastha and an Ugra, (begotten) in the direct 
order on (women) one degree lower (than their husbands) are declared (to be), even 
so are a Ksattri and a Vaidehika, though they were born in the inverse order of the 
castes (from mothers one degree higher than the fathers). (16) From a Sadra spring 
in the inverse order (by females of the higher castes) three base-born (sons, apasdda), 
an Ayogava, a Ksattri, and a Chand4la, the lowest of men; (17) From a Vaisya are 
born in the inverse order of the castes a Magadha and a Vaideha, but from a Kga- 
triya a Sata only ; these are three other base-born ones (apaṣsâda).” 

To the same effect is the Sata-samhita (ibid), Consistent with its theory it 
divides pratilomas also into two classes each, those born openly (by marriage ?), or 
by stealthy intercourse :—“ (18). The wise called that offspring” “Sata” which 
is born by a Brahmani with Ksatriya father (openly); the same begotten by stealth 
on her is called a “ Rathakara.” (21) A son begotten on a Brâhmanî by a Vaisya 
father (openly) is called by name Kgattri (nominative singular Ksatta); the same 
produced by stealth is called “ Mlechehha, ’”’ O Brahmanas. (25) A son begotten by 
a Brahmani woman by a Sidra father (openly) is called a Chandala ; the same begot- 
ten on her by stealth is called “ bahya-d4sa.” (22) Begotten by a Vaisya father 
(openly) on a Kgatriyafwoman is called “ Sâlika or M4gadha;" the same begotten 
on her by stealth is called “ Pulinda,” O Wise Ones. (19) On a Ksatriya woman by 
a Vaisya father is produced Bhoja by stealthy connection. (26) A son begotten by a 
Sfdra on a Ksatriya woman (openly) is called Vaideha or Pukkasa. The same 
by stealth is called Velaba. (27) A son begotten by a. Stidra (openly) on a 
Vaisy& woman is called “ patana-Salika ;” by the same on her stealthily is produced 
a Chakri (Tailika), 

Thus these are twelve aléogetlior and all are Pratilomas, 

As regards difference of varnas of these anulomas and pratilomas there is the 
following text of DEVALA :—“ Among all these various (jâtis) the children born 
from parents of the same varna are the highest; next to them are the anuloma sons 
born in direct order by a father of a superior caste on a woman immediately infe- 
rior caste (varna), The lowest of them are the pratilomas considered as outcasts, 
having no varna, 

25 
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(Note:—(It must, however, be remarked here that Loma-hargana, the hero of all 
Pur4nas, was a pratilomaja.) 

With regard to pratilomas the sacraments are not allowed in their fullness. 
Compare MANU (X: 66 et, seq.) :—“ (66) If (a doubt) should arise, with whom the 
pre-eminence (is, whether) with him whom an Aryan by chance begot on a non-Aryan 
” female, or (with the son) of a Brahmana woman by a non-Aryan, (67) The decision is 
as follows: ‘He who was begotten by an Aryan on a non-Aryan female, may become 
(like to) an Aryan by his virtues ; he whom an Aryan (mother) bore to a non-Aryan 
father (is and remain) unlike to an Aryan.’ (68) The law prescribes that neither of 
the two shall receive the sacraments, the first (being excluded) on account of the 
lowness of his origin, the second (because the union of his parents was) against the 
order of the castes.” 

Bâlambhațtta then gives the opinion of MEDHATITHI about these anulomas and 
pratilomas, and then says :—Some hold that both these classes of sons those born 
by an inferior woman to a superior man, and those born by a superior woman to an 
inferior man are both asamskfryau, This word does not mean “they shall not re- 
ceive the sacraments ” as given in the above translation of Manu. The force of 
negative article “a” in asamsk4ryau is to denote not absolute negation, but small- 
ness, These classes of anulomas and pratilomas are not totally debarred from all 
sacraments, but they receive them in a lower degree. The above verse 68 of ‘Manu 
should, therefore, be translated :—“ The law prescribes that neither of the two shall 
receive the sacraments in full, but partially.” Thus the anulomas will get the 
Bamskâras according to the class of mothers and the pratilomas will get the Sams- 
k4ras described for the Sddras, Thus says MANU (X. 41) :—“ Six sons begotten (by 
Aryans) on women of equal and the next lower castes (Anantara), have the duties 
of twice-born men ; but all those born in consequence of a violation (of the law) are, 
as regards their duties, equal to Sadras,” 


Thus among the pure varnas and anulomas the following are entitled to be ini- 
tiated with the sacred thread :—(1) The pure Brâhmanas, (2) the pure Ksatriyas, (3) 
the pure Vaisyas, (4) the son by a Brihmana on a Ksatriya wife, (5) the son of a 
Ksatriya by a Vaisya wife, and (6) son of a Brahmana by a Vaisya wife. These six, 
according to the opinion of Medhatithi and Kulluka, are entitled to initiation (Upa- 
nayana), All the other anulomas as well those born by illicit intercourse, as well as 
pratilomas, are to be treated as Kûdras, so far as initiation with sacred thread is 
concerned, 

So also is VASISTHA : —All these Bahyas are excluded from all good Dharmas 
except the Dharma of protecting creatures (See VASISTHA, Ch. XVIII about the 
mixed castes), 

As regards the livelihood to be adopted by these anulomas and others, Vijfia- 
nesvara does not give any details, but refers the readers to Ausanasa and Manu. 
Thus says Usanas as quoted in Visvambhara’s Vastu-sastra :—Mûrdhâvasikta is born 
from a Ksatriya woman by a Brahmana husband. He is entitled to the Dharma of 
a Ksatriya with something more, He has to perform the ritual of Atharva-veda in 
all nitya and naimittika ceremony. He should manage horses, chariots and ele- 
phants, and drive them under the order of the king, As a source of his livelihood he 
should adopt the profession of a physician, He should follow the Ayurveda and 
Asténga and the Dharmas detailed therein. Or he may follow the profession of an 
astrologer, or an accountant (Ganita), or the Kéyiki vritti (Kayastha ?). These last 
duties are for the caste called “ Bhisak ” begotten by a Br&hmana on a Kgatriya 
woman, by stealth. He may be anointed asa king like Mdrdhfvasikta, Similarly, 
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a son begotten on a Ksatriya woman by a Ksatriya by stealth is even a Kgatriya, 
but he is not entitled to be anointed (as a king).”’ 


This Mdrdhdvasikta is entitled to perform all Vedic ceremonies liko Agni- 
hotra, Darsa-pûrnamâsa, Jyotistoma &c, 

“Ambasta is the offspring of a Vaisy& wife bya Brdhmana husband, His 
mode of livelihood is by agriculture and by medicine, and to be a doctor of men, 
horses and elephants.” 

Though this Ambasta is born of the seed of a BrAhmana, yet, his mother being 
of very inferior caste, he gets the dharma of Vaidya or of his mother’s caste, and 
not of a Brfihmana. He is also entitled to the six duties. This Ambasta must be 
distinguished from the Ambasta known in the Gauda country. 

Usanas continued :—“ The gon begotten by a Brâhmana on a Sidra wife is 
called Parasava. His another name is Mah4-Sadra. He is a little higher than 
Sidra, His livelihood is by following the trade of a goldsmith, and his method 
of bathing, purification &c, is the same as that of a Sidra.” l 

His another name is Nişâda. He is entitled to perform the ceremonies of 
Agnihotra &. Because YASKA has so explained it. In fact, this Nisada is counted 
as a fifth varna, immediately after the Sidra, according to the opinion of Aupa- 
manyava, See Nirukta, Naigama Kanda, III.8, Thus Niséda being the fifth caste is 
entitled to all the privileges of a Sidra caste, such as varata &c. * 


Usanas continued :-- The son begotten on a Vaisy4 wife by a Ksatriya husband 
is a Mahisya. He is an anuloma and entitled to eight duties, and to follow the 
sixty-four arts. He should perform vratas &c. like a Vaisy4. His mode of livelihood 
should be by astrology, omenology (the science of birds), and music, or the science 
of sound. The eight Adhikdras mentioned above are :—the eight modes of liveli- 
hood. Or, eight kinds of enjoyment viz., “sweet scents, wives, dresses, music, 
chewing the betel, good food, good bed and flowers. The sixty-four arts mentioned 
above are given in the following verses :— 


agtamaqrakersnRarneacrarny 
PMMA AAAs i AIEN | 
latiek calceis k eate Lie Le CLELAND 
qgar Asg ag NAN I MER I 
qaaa anaaga — 

gå maadam gR: AA jig a: | 
ma aAA enaiga 
gmas: wafaranenr: Raraga: n” 


Begotton on a Sadra woman by a Ksatriya father is Ugra of cruel deeds. Ho 
is expert inthe use of weapons and missiles, and expert also in rules of war. His 
Dharmas are like those of Sûdras and his livelihood is by the Same (use of weapons 
and missiles). 


* In his Original Sanskrit texts. Vol. I, p. 177, Dr. John Muir 
writes :—“ If Aupamanyava was right, the Nishfidas also were admissible, to the 
worship of the gods in the Vedic age, as the ‘ five classes’ are represented in various 
texts as votaries of Agni.” Tr, 
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Another origin of Ugra is thus given :—“ Begotten on a Sûdra woman by 2 
Ksatriya is the Ugra, expert in the science of battle, and his livelihood is also by 
the use of weapons and missiles.” 

This in ordinary language is called Raja-puta, 

“Begotten on a Sidra wife, lawfully by a Vaisya husband, is, called 
“ Vaitalika.’ He is also a karana, and has the Dharma of a Sûdra, He is engaged 
in describing the good qualities of kings and Breanna and, his livelihood is by 
music and by kama-sastra.” 

Another definition of Karana is this :—“ The son begotten on a Sûdrâ mother by 
a Vaisya father is called a Karana. His profession is that ofa writer.” This 
Karana is called Natava in vernacular, or a bard. ‘ 

All these anulomas are from married women. Those born by illicit connection 
are not to be considered as dnulomas, but there is a separate class like Kunda and, 
Golaka. This is the opinion of some, As a matter of fact, they form separate jatis 
as mentioned above. In the same class the daughters born by this anuloma connec- 
tion also get the same names :—“ Mûrdhâvasiktâ, Ambasté, Nisddi, Parasava, 
Mahisy4, Ugra, Karani.” 

Pratilomas and their livelihood. 
In the same o Smriti are also given the aan of the six kinds of . 


pratilomas :— ` 
(1) SUTA. 


“On a Bradhmani mother by a Ksatriya father is begotten Sata by pratiloma 
method. He is entitled to all the Dharmas of a Kgatriya. Fe is alittle less in 
status than the Ksatriya class, He is the driver of elephants, of horses and 
chariots. He is never entitled to the Dharma of a Vaisya.” 

“ The dharma of Ksatriyas is to fight and to protect the subjects. That is also 
the dharma of a Sita. He is, however, debarred, because of his pratiloma birth, 
from the dharma of studying the Veda,” This is according to the Smriti. Another 
text about the Sita is the folloG@ing :—“ Begotten by a Ksatriya on a Brfhmani 
girl by marriage is the Sata by pratiloma vidhi. He is not entitled to the study 
of the Veda.” 

Lomahargana was also Pratiloma. He got the name of Lomaharsyana, because 
of his wonderful power of oratory which made the hairs (loma) of the audience 
bristle (harsana). This is the account given inthe Karma Purana. In the Vayu 
Purana there is another account given of the birth of a Sata, viz., that he was born 
in the great sacrifice performed by Prithu, the son of Vena. He arose from the 
fire altar, according to another Purana. He, through his power of Tapas and 
through the grace of Vyfsa, is entitled tothe study of the Purfnas. Through 
the grace of Saunaka he is entitled to the seat of Brahma priest (See the 
speech of Saunaka to Vallabhatta). The Stas are entitled to become tho 
ministers of kings, horsemen and charioteers, so also are they entitled to the study 
of the Puranas, and to racite them, But the study of the Puranas and reciting them 
is not by birthright, but through the grace of Brahmanas. But by their birth they 
are entitled to become ministers and charioteers, &c., as was tho case of Safijaya 


and others. 
(2) VAIDEHIKA. 


“ Begotten on a Brahmani woman by a Vaisya father is the son called Vaidehika, 
His duty is to guard the inner apartments of the king's palace. In another place 
the duties of these Vaidehikas are stated to be to work in stones and wood and 
other arts as moans of their livelihood." In vernacular he is called “Satara,” or 
carpenter, i 
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(3) CHANDALA. 

“Begotton on a Brihmani woman by a Sfdra seed is Chandala whose very 
touch pollutes one, so that.a man must bathe with all his clothes on if he is touched 
by a Chindaéla. He must live on the outskirts of the city and his duties are those 
of an executioner and torturer.” 

MANU (X. 51-56) gives the following account of Chândâlas :—“ (51) Bat the 
dwellings of Chandalas and Svapachas shall be outside the village, they must be made. 
Apapatras, and their wealth (shall be) dogs and donkeys. (52) Their dress (shall be) 
the garments of the dead, (they shall eat) their food from broken dishes, black iron 
(shall be) their ornaments, and they must always wander from place to place. 
(53) A man who fulfils a religious duty, shall not seek intercourse with them; their 
transactions (shall be) among themselves, and their marriages with their equals, 
("4) Their food shall be given to them by others (than an Aryan giver) in a broken 
dish; at night they shall not walk about in villages and in towns. (55) By day 
they may go about for the purpose of their work, distinguished by marks at the 
king’s command, and they shall carry out the corpses (of persons) who have no 
relatives; that is a settled rule. (56) By the king’s order they shall always 
execute the criminals, in accordance with the law, and they shall take for them- 
selves the clothes, the beds, and the ornaments of (such) criminals,” 

Usanas adds :—“ The ornaments should be of lead or iron or black metal. 
Their necklace should be of beads and round their waist there should be cymbals, 
He should sweep the streets of the city in the morning and clean the privies. 
They should dwell segregated outside the village in the south-western direction 
on penalty of death.” 

In another Smriti itis said :—‘‘If the Chand4los come out in day into the city 
owing to some necessity, they should cry out “Sinchola,” and move in a very 
circumspect manner. 

(4) MAGADHA. 


Pm — on a Ksatriy4 mother by a Vaisya father is the son called Magadha, 
His profession i is that of a bard, and is devoid of vratas &c. He is a little higher 
thanaSfdra, and his livelihood is by means of story-telling, oratory, and by 
being proficient in six kinds of languages, and in prose and poetry and in ornate 
styles.” In vernacular he is called Bhata. 


(5) KSATRI. 

“Begotten on a Ksatriya woman by a Sidra father is born a son called Ksatri, 
popuarly known as a Nişâda. He is outside the pale of all varnas. He is devoid of 
SQdra conduct and addicted to sin. He carries a trap and a noose in his hands, and 
he is dexterous in catching wild animals, He roams in forests and ig a killer of 
wild animals of the forest. He is full of anger, and his livelihood is by meat. 
He sells honey and that is also a means of acquiring wealth. The sound of his 
hunting-bell at midnight excites wonder. He hunts in two ways, both the birds in 
the sky, and beasts on earth.” i 

In Maharastra language he is called “påradhi,” and in the language of the 
Madhyadesa he is called Karavâla. Some give his profession as that of a Vetra- 
dhara or pratihara. 

(6) AYOGAVA. 

“A Vaisyé woman by connecting herself with a Sûdra begets a son <a 

“ Ayogava.” He is lower in status than a Sfidra as regards his Dharma, and his 


livelihood is by working in stones and wood, as well as by paving the ground with 
small stones in mosaic,” 
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But according to Usânas:—“ Begotten on a Ksatriy4 woman by a Vaisya 
father is born Ayogava. His occupation is that of a weaver, and his livelihood is 
by selling cloth and working in bell-metal,”’ 

The female children produced by this inverse order get also the same name, 
such as :—“ Sata, Vaidehi, Chand4li, M4gadhi, Ksatri, Ayogavi,” 

As the anulomas had the dharma of their mother, so their descendants by the 
father and mother of the same jati have the same Dharma. Thus says MANU 
(X. 25-26) :—“(25) I will (now) fully enumerate those (sons) of mixed origin, who 
are born of anulomas and of pratilomas, and (thus) are mutually connected. 
(26) The Sata, thesVaidehika, the Chandala, that lowest of mortals, the Magadha, he 
of the Ksattri castle (j4ti), and the Ayogava, (27) These six (Pratilomas) beget 
Similar races (varna) on women of their own (caste), they (also) produce (the like) 
with females of their mother's caste (jati), and with females (of) higher ones." A 

Thus a son, begotten by a Sfta father on a Sita mother, legally wedded to 
him, will be of a Sata jati. But by illicit intercourse, the son will be like a Sûdra. 
Similarly, as a son, begotten on a Mûrdhavâsikta wife by a Mardhavisikta father, 
will bea Mûrdhâvasikta, But by illicit intercourse he will be like a Sûdra. 


Thus MANU (X. 46 et. seq.):--‘‘(46) Those who have been mentioned as the base- 
born (ofispring, apasada) of Aryans, or as produced in consequence of a violation 
(of the law, apadhvamsaja), shall subsist by occupations reprehended by the twice- 
born. (47) To Sûtas (belongs) the management of horses and chariots ; to Ambasthas 
the art of healing, to Vaidehikas, the service of women; to Magadhas, trade; (48) 
Killing fish to Nigfidas; carpenter’s work to the Ayogava; to Medas, Andhras, 
Chunchus, and Madgus, the slaughter of wild animals ; (49) To Ksatriyas, Ugras, and 
Pukkasas, catching and killing (animals) living in holes; to Dhigvansas, working in 
leather; to Venas, playing drums. (50) Near well-known trees and burial-grounds, 
on mountains and in groves, let these (tribes) dwell, known by certain marks, and 
subsisting by their peculiar occupations, (51) But the dwellings of Chaindalas and 
Svapachas shall be outside the village, they must be made Apapatras, and their 
wealth (shall be) dogs and donkeys, (52) Their dress (shall be) the garments of the 
dead, (they shall eat) their food from broken dishes, black iron (shall be) their orna- 
ments, and they must always wander from place to place. (53) A man who fulfils a 
religious duty, shall not seek intercourse with them; their transactions (shall be) 
among themselves, and their marriages with their equals.” 


MANU has further described mixed castes produced by intermarriges between 
the anulomas. (X. 20-24) :— (20) Those (sons) whom the twice-born beget on wives 
of equal caste, but who, not fulfilling their sacred duties, are excluded from the 
Savitri, one must designate by the appellation Vrfityas. (21) But froma Vrâtya (of 
the) Brahmana (caste) spring the wicked Bhryijjakantaka, the Avantya, the Vatadh&- 
na, the Pauspadha, and the Saikha. (22) From a Vratya (of the) Kgatriya (caste), the 
Jhalla, the Malla, the Lichchhivi the Nata, the Karana, the Khasa, and the Dravida, 
(28) From a Vratya (of the) Vaisya (caste) are born a Sudhanvan, and Acharya, a 
Karusa, a Vijanman, a Maitra, and a Satvata. (24) By adultery (committed by 
persons) of (different) castes, by marriages with women who ought not to be 
married, and by the neglect of the duties and occupations (prescribed) to each, 
are produced (sons who owe their origin) to a confusion of the castes, 

“Of course all these Vrâtyas are true Brihmanas, Ksatriyas and Vaisyas 
respectively. In Visvambhara’s VAstu-sdstra these Vritya Brahmanas are thus des- 
cribed :—“ A Vrdtya Bradhmana begets ona Brâhmani a Bhrijja-kantaka son. A 
Bhrijja-kantaka Brohmana begets ona Brdhmani and Avanta (avartaka) son. An 
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Avantya (avartaka) Brâhmana begets ona Brâhmani a Vatadhana (katadhana) son. 
A Vatadhana Brâhmana begets on a Brâhmanņi a Pugpa sekhara. The occupation of 
these four classes of Vritya Brâhmanas is by singing and recitation of Kathâs in 
the vernacular language of the country, in the temples of Siva and Vignu.” 

“A son begotten by a Brâhmana on a Pugpasekhara wife is called Bhoja. His 
duty is to minister in the worship of the sun. A Brâhmana begets on a Bhojaka 
woman a son called Devalaka. He lives by ministering in the worship of Vişnu.” 

These are neither Anulomas nor Pratilomas, but true, though degraded, Bråh- 
manas, just like Brihmanas who drink wine. 


KOIRI. 


“ A Brâhmaņa, who having entered the order of Sannyâsin with the vow of 
celibacy, breaks that vow and keepsa Brâhmani widow, is considered a verily de- 
graded Brihmana, The offspring of such union isa Dola or Karmachand4la whose 
touch defiles a man, His occupation is to dig wells, tanks, reservoirs and Canals, 
for the sake of his livelihood.” 

In vernacular he is called Koiri. 

SAJJALA. 


“A pure Ksatriya woman bears to a Vratya Ksatriya the son called Sajjala 
following the Dharma of Sidra. He gets wealth by teaching the sons of kings, the 
use of arms and weapons. Thus getting his livelihood he should preserve the 
Dharma of his casto.” 

This Sajjala is the Jhalla of Manu (X. 22), 

MALLA. 


“ A son begotten by Sajjala on a Ksatriya woman is called Malla. He possesses 
great prowess and proud of his valour. He earns money by showing feats of strength 
to kings. He lives by profession of arms.” 

LICHCRHIVI. 


“ A Malla begets on a Ksatriya womana Lichchhivi (silindhra). His livelihood 
is by massaging the body of men.” 
He is a sort of barber, and his vernacular name is Mardani. 


NATA. 


“ The Silindhra (Lichchhivi) begets on a Ksatriya woman a N ata whose profes- 
sion is the performance of dramas. He is called also Kgaratika, and Bahurupi or 
mimic.” 

These Jhallas &e. are Vrâtya Ksatriyas like Vrâtya Brihmanas mentioned 
above, and are neither Anulomas nor Pratilomas, but pure, though degraded, Kga- 
triyas. 

Note :—“ According to this opinion of Balambhatta the Karanas and Kayasthas 
sre Kgatriyas though Vrfityaka and degraded, and are neither Anulomas nor Prati- 
lomas, Though Silindhra is a NApita or a barber by profession, not by caste, he 
should be distinguished from that Napita who is barber by birth, and is of course a 
Bûdra. 

That Napita is thus described :—A son begotten on a Sûdra girl by a Brahmana 
father, and consecrated by him after the birth, is another class of N âpita, and hie 
Dharma is that of a Sudra, though a little higher.” 

He is not really a Sidra, but a sort of degarded Anuloma. 

This Anuloma Nfpita must be distinguished from a Ksatriya Nâpita called 
Bilindhra, 
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Usanas thus gives the etymology of the word “ Napita,”—“ Because in birth and 
death impurity, and at the time of Diksa or initiation, he has to shave his body 
from Nabhi (navel) upward (urdhvam), therefore he is called “ Napita.” 

NoTE :—This Napita is of course, a Ksatriya, because he has got a particular 
time for Dikşå or initiation like all twice-born castes, It is in this sense that 
Kayasthas are called Napitas by USanas. The full text of Usanas is given below :— 


“aa Ta® ashe RARS away | 
AANA g TW qeata seas i 
idii cfr saa Aaa cae: | 
RRS SATE RATATAT BAA I 


VERSES 54-35. 


Here of coure Usanas describes the caste called Kuléla or Kumbhak4ra, the 
offspring of Vaisya mother and Brdhmana father by stealth, He introduces the 
word “ Kayastha ” here, merely to show that a Kumbhakâra may live by following 
the profession of a Kulâla or Napita or Kayastha, 


Miscellaneous mixed Castes. 


The author now mentions other castes which arise by the inter- 
mixture of these cross-breeds or double hybrids. 
YAJNAVALKYA, 


XCV.—By a (man of the) Mahisya class on a (woman 
of the) Karana class is begotten Rathakadra. The Prati- 
lomaja and the Anulomaja are to be known as bad and 
good respectively.—995. 


MITAKSARA. 


Mahisya is begotten by a Ksatriya man on a Vaisy&é woman. 
Karani is begotten by a Vaiéya man ona Sûdrå woman. In that 
Karant woman, the son, begotten by a Mahisya father, would be 
a Rathakâra by caste. Because there is a text prescribing all 
ceremonies like Upanayana (initiation &c.) for him. As says 
SANKHA :— 

“From the Anuloma descendants of Ksatriya and Vaisya on 
females of immediately lower castes than themselves, is produced 
Rathakéra. He has a right to sacrifice, give alms, and Upanayana 
(initiation) sacrament. His profession is to train horses, and learn 
the science of Chariot-making, carpentry and architecture.” 

Similarly, Anuloma cross-breeds between Mirdhavasikta and 
Mahisya, &c., who are descended from Brahmanas and Ksatriyas, 
give rise to other castes, who, it must be known, have also a right 
to Upanayana (initiation with sacred thread) and the rest ; because 
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they are twice-born. As for the distinct appellations given to these 
castes (produced by double-crossing, other Smritis may be consulted.) 
This much has been said merely by way of illustration ; the number 
of castes, produced by the intermixture of various castes of cross- 
breeds is infinite, and it is impossible to enumerate them all. 
Therefore we stop here. | 

It must be remembered that Pratiloma births are “‘ bad” and 
Anuloma births are “ good.” 

BALAMBHATTA’S GLOSS. 


Vasistha also gives a similar derivation of the Rathak4ra caste, He is, of 
course, an Anuloma, and though born of a woman likened to a Sidra, yet he is 
entitled to Upanayana by force of a particular text of SANKHA. According to 
others, he is entitled to Upanayana &c. He is a mere artisan, 

NOTE :— Vijiiinesvara is, however, of different opinion. According to him all 
Anulomas as well as the cross-breeds of all Anulomas in the direct order are 
considered as Anulomas, and entitled to Upanayana, and all privileges of the 
twice-born caste (Dvijatitvat). Tr. 

According to Jaimini the caste of Sudhanvachirya, produced by a Vratya Vaisya, 
is also a Rathakara. 

MANU in X. 43 gives the general rule of how a Vritya may become a Vrisala 
by the non-performance of sacred rites, A Rathakara is to be initiated in the 
rainy season. 

Though Viji4nesvara has not entered into a detail of the mixed caste, yet we 
give some of them in brief for the instruction of others, 


(1 and 2) Apita and Pingala castes. 


In the Sfta-samhité (Siva-mâhâtmya Khanda, Chapter XII, verse 17) :— 
“Begotten by a Brahmana father on a Daugyanti woman is produced an Âpîta. 
Similarly, by a Brahmana father on an Ayogavi woman, is begotten a Pingala." 
These are, of course, children of wedlock, Dausyanta is a progeny of a Stdra 
mother by a Ksatriya father. An Ayogava is a progeny of a Sfdra father by a 
Vaisya woman. P 

(3) Abhira. 

According to Visvambhara Vastu-sastra :—“ A woman of Mahisya caste by 
intercourse with a Brahmana produces a son called Abhira. Their occupation is 
that of rearing cattle, enlarge cattle compounds, and to sell milk, curds, clarified 
butter, whey and other products of milk. Their Dharma is little less than that of a 
Sadra,” 

An Abhira is also an Anuloma, 

(4) Kumbhakara. 

A girl produced by a Ksatriya father on aSfdr4 woman is called an Ugra, 
A Bréhmana begets on such an Ugra woman a child called Kumbhakara. His 
Dharma is a little lower than that of a Sudra, and his avocation is that of making 
earthen pots (a potter).’’ He is also an Anuloma, 

(5) Kasar4, 


Brahmana father on a Vaisy4 woman begets a daughter called Ambasthé, 


She in connection with another Brahmana, by stealth, produces a child called 
26 


2 


202 YAJNAVALKYA SMRITI. 


p 


m 


Kasârâ. He should always worship the goddess, Kalika, and his occupation is to 
work in bell-metal (kamsa). His Dharma is like that of a Sddra, -In popular lan- 
guageme is called “ Kaser," He is also an Anuloma. 

MANU gives another origin of Abhira caste (X. 15) :—“ A Brahmana begets on 
the daughter of an Ugra an Avrita, on the daughter of an Ambastha an Abhira, but 
on a female of the Ayogava (caste) a Dhigvana." 

(6) Maustika (Kahéra), 

“A Brahmana by connection with a Sadr4 woman begets a daughter, Nisdda. 
She (a Nisâda) by connection with a Brahmana produces ason called Maustika. 
These Maustikas are carriers of king’s litters (Dol4). They also carry Chhéralas 
and Kavadi* (kinds of vehicles carried on shoulders, or perhaps umbrellas ?). They 
sell fuel, wood, and have no particular Dharma. They are called Paustika also, 
and shoulder-carriers.”’ They are popularly called Kaharas, 


(7) Gopta (Vandivana), 


“ Begotten by a Brahmana father on a Magadhi woman is Gopta whose duty is 
to guard the prison.” MAagadhi isthe daughter of a Vaisya father by a — 
wife. This Gopta is called, in vernacular, Vandivan. 


(8) Chhatrapam. 


“A daughter of a Vaisya father by a Brahmini wife is a Vaidehi. She married 
to a Br4hmana produces a son called a Chhatrapa. His occupation is that of carrying 
the royal umbrella. He is called V4hi in popular language. His occupation is that 
of selling drinks.” Some say he is a Pratiloma and other say he is an Anuloma, 

(9) Digvana (Mochi), 

p “Ayogavi is the daughter of a Vaisyâ woman by a Sadra father. She 
(Ayogavi) married to a Brihmana gives birth toa Digvana. His profession is to 
deal with leather and to serve horses, This is his livelihood. Heis a maker of 
saddles, reins, etc. He is popularly called Mochi. 


(10) Tamra-kuttaka (Lambara). 


“The progeny of a Sfidra woman by a Ksatriya husband is a daughter 
Parasavi. This Pérasavi by a Kgatriya husband gives birth to a child called 
“ Tamra-kuttaka’’ (copper-beater), He is to associate with Kas4ra. His livelihood 
is by making copper yessel. His another name is Kinndtata.” He is popularly 
known as Lambara, | we 

(11) Vaitâlika. 

“By a Vaisya fatheron a Sadr& woman, the wife of another, is born a son 
called “ Vaitalika.” His livelihood is by Kima-sastra, and by following the oceupa= 
tion of a bard and panegyrist.” 

(12) Cholaka or Loha-k4ra, 


“ A Ksatriya on a MAgadhi woman produces a son called ulûka (or “ Oholaka ") 
or Loha-kfra, or iron smith. His profession is to deal in iron.” Heis an Anuloma, 
higher than other mixod castes, but lower than the four pure castes. He is also 
called “ Uluka, ” 

(18) Vatsara, 

“Karani is the daughter of a Sidra woman bya Vaisya father. A Karani 

married to a Vaisya produces a Vatsara. His Dharma is lower than jamm: ~ei a Sadr de 
pe aai a a a a A a 


+ Meanings of these two words are not given in any lexicon. Tr, 
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His occupation is to protect the cow and look after their grazing in the pastures, 
He is a grazier,” He is also an Anuloma. 


(14) Mâlâ-kâra (garland-maker.) 


“A Méhigya is ason of Vaisya father and a Kyatriy4 mother. He, married 
to a Nisfida woman, begets a son called “ Mâlâ-kâra, ” or garland-maker. He earns 
his livelihood by stringing flowers and leaves, His Dharma is lower than that of a 
Sidra, and he is entitled to seven sacraments,” According to others a M4laé-kara,” 
is the son of a P&rasavi woman by a M&hisya father. He is also an Anuloma. 


(15) S4laka or Manju (Maniy4ra). 


“By a M4lakira male on a Karani woman is begotten a son called S4laka, 
whose occupation is that of boring the gems (Manis).” He is called popularly 
“ Maniy4ra. ” 


(16) Vena. 


“ An Ambastha is born by the union of a Brahmana father and a Vaisy4 mother. 
Similarly, a Vaideha is the offspring of a Vaisya father and Brihmani mother. A 
Vaideha marrying an Ambastha girl begets a son called “ Vena.” He is devoid 
of SQdr4 dharma, and his livelihood is by writing on Hari-mekhala, and by 
engraving on hari-mekhala.” MANU (X. 19) :—“ Moreover, the son of a Ksattri by 
an Ugra female is called a Svapacha; but vne begotten by a Vaidehaka on an 
Ambastha female is named a Vena”, 

Note :—Vena, otherwise called Baruda, is a basket-maker according to the 
commentary of Manu. 


He is a Pratiloma. (Hari-mekhala appears to be the name of a caste, as we 
learn from the next verse). Tr. 


e 


(17) Mardaka (Drummer), 


“The son of a Vaideha by an Ambastha female is a Hari-mekhala. The 
daughter of a Ksatriya by a Vaisya female isa Mahisya, The son of a Vâisya by a 
Ksatriy4 female is called Magadha. The son of a M4gadha bya Mahisy4 female is 
called Mardaka. He is outside the Sûdra Dharma, and his livelihood is by singing 
and by learning the four kinds of musical instruments.” He is a Pratiloma and 
player on Mridanga. i 


(18) Sairandhra, 


“An Ayogavi is the daughter of a Sûdra father by a Vaigy4 woman. This 
Ayogavi gives birth to Sairandhra son by Kâyastha father. He is lower than a 
Kûdra caste, and should serve the twice-born. He should wash their feet and 
work in braids of hair. He should anoint the bodies of men with sandal pastes, and 
massage them, Heis to dealin musk and other scents, and produce novel objects 
of luxury and toilet, A woman of Sairandhra caste is called Sairandhrika, or a 
maid-servant.” According to another text :—‘‘ A Sairandra is the son ofa Karana 
father by an Ayogavi mother, and his ovcupation is that of making perfumery, 
and dealing in flowers, and sandals and other toilet requisites like fragrant 
powders ete.” A Karana is the son of a Vaisya by a Sûdrâ female, (The Karana 
and the Kayastha seem to be used synonymously here, Tr.). 

According to MANU (X. 32):—“A Dasyu begets on an Ayogava (woman) 
a Sairandhra, whois skilled in adorning and attending (his master), who, (though) 
not a slave, lives like a slave, (or) subsists by snaring (animals).’’ Having an 
Anuloma father he is also an Anuloma. 
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(19) Jaédhika Chari or Mevadé. 


“The son of a Brahmana by Sadra woman is called Pâraśava. He is called also 
Nis4da in the world, An Ugra is the daughter of a Kgatriya by a Sûdrâå. This 
Ugra married to the above-mentioned Nigada, produces a son called “ Jadhika.” 
He is excluded from Sûdra dharma. He is the carrier of letters to the twice-born 
by swiftly running on foot, from one country to another.” This Jadhika is called 
Chari, runner also, and in the language of the Madhya-desa, he is a known as 
Mevada. He is also an Anuloma. 


(20) Ksemaka (Darwan). 


“A Kgatta (Ksattri) is the son of a Sûdra father by a Ksatrini mother, An 
Uegra is the daughter of aKgatriya father by a Kûdrî woman, This Ugra married to 
Ksatta husband gives birth to a son called Ksemaka. His occupation is that of 
guarding the door. His other name is Pratihâra.” But according to MANU (X. 19) 
he is called Svapaka:—“ Moreover, the son of a Ksattri by an Ugra female is 
called a Svapaka.” 

He is popularly known as a Darw4n or door-keeper in Hindi. He is a 
Pratiloma. 


(21) Kusilava (Ministrel) 


« The daughter of a Vaisya father by a Brahmani mother is called a Vaidehika, 
The son of a Brâhmana father by a Vaisy4 motheris an Ambastha, The Vaidehi 
female married to an Ambastha male gives birth toa Kusilava. His profession 
is that of dancing and singing, and going about from country to country. He is 
called also Chârana, He is also an Anuloma.” 


(22) Bhasm4nkura, 


“The Saivas, and the Pasupatas following the path of Yoga, when having 
attained a certain stage, fall down from it, and connect themselves with Sidra and 
other public women, they give rise to children called “ Bhasmankuras.” A Bhas- 
mankura keeps matted hair and besmears the body with ashes and worships the 
Sivalinga, (He is the priest of the Siva temple) and maintains himself with the 
offerings made by the pious to that temple.” 

He is an Anuloma and is called Gurava in the Mah4rastra language. 


(23) Maitreyaka. 


“The son of Vaideha father (the progeny of Vaisya by a Brdhmani) by an 
Ayogavi mother (the daughter of a Sidra father by a Vaisya mother) is Maitreyaka. 
His occupation is to ring the bell in the morning, and to awaken the citizens with 
auspicious songs, in the tune of Lalité, Bhairavi &c.” So also MANU (X.33) :—“A 
Vaideha produces (with the same) a sweet-voiced Maitreyaka, who, ringing a bell 
at the appearance of dawn, continually praises (great) men.” 

He is a Pratiloma and is called “ tokankfra ” in the Mahfrastra language. 


(24) Sûta (Cook, Confectioner). 


“A Sota (son of a Brahmani mother and Ksatriya father) begets on a Vaidehi 
(daughter of a Bréhmani mother by a Vaisya father) a son called Sfita whose occu- 
pation is to produce four kinds of food, to prepare various kinds of meat dishes and 
sauces &c. His Dharma is that of a Sfdra, and he is expert in the art of cooking. 
He is a worshipper of Parvati, Nala, and Bhima. He is also called Supa-kara.” 

He is a Pratiloma, 
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(25) Bhrukumsa (or Bhpitkumsa), 


‘An Ayogava (son of a Vaisya father by a Sidra mother) begets on a Maga- 
dhika (daughter of a Ksatriya mother by a Vaisya father) a son called “ Bhrukumsa ” 
whose occupation is to train women in singing and dancing.” 

He is an Anuloma, 

(26) Kaulfiti (Bahurfpi), 

“The son of a Silindhra father (the issue of a Malakdra father on a Ksatriya 

mother) by a Ksatriya mother, is Kavlati or a mimic,” 


(27) Sikiligara or Nirmandala. 
He is the son of an Abhira or of a Malakfra by a Kâyastha woman, His occu- 
pation is to make baskets and leaf-plates and arrows. 


He is a Pratiloma. A 
(28) Sâlmala (Tamboli). 


“The daughter of a Ksatriya mother by a Vaisya father is called “ Bandina.”’ 
This Bandini by a Brahmana produces a son called “Mangu.” This Mangu begets 
from a Kumbhak4ra’s wife a son called “Salmala.” He is a betel-leaves seller.” 
He is an Anuloma, and is called a Témboli in the language of Madhyadesa. 


(29) Andhasika. 


‘ The son of a Vaidehaka father (progeny of a Brihmani woman by a Ksatriya 
father) by a Sudra mother is an Andhasika. His occupation is to sell cooked food 
in the market.” 

He is a Pratiloma and is called Bhatihara in vernacular language. 

(30) Chhagalika. 

“A katadhana father begets on a Mangu woman a son called Chhagalika or 
Ajapala. He lives by keeping goats.” 

He is a Pratiloma and is called Gadariya in the vernacular language of 
Madhyadesa. 

(31) Suyya-pdlaka. 

“The progeny of a Mangu and a Sairandhra is a Sayy4-pailaka. His duty is to 
prepare beds of kings.” ; 

The son of a Sairandhra father by a Ksemaka woman (a Pratihari or Darwan 
woman) is also called Sayydp4laka, 


He is a Pratiloma. 
(82) Mandalaka. 


“ Woman of Karmachandfla caste gives birth by a Puspasekhara man toa son 
called “ Mandalaka.” He is a hunter of a king and lives by training dogs.” 
He is a Pratiloma, Karmachand§la is an ofispring of a widow by an ascetic. 


(88) Sandolika (dyer). 


“By a Bandini mother and a Sfidra father is produced Sandolik& who is called 
also Suchaka, His occupation is that of dyeing cloth into variegated colours with 
dyes like that of madder plants (manjistha*) &e. His process of beautifying cloth 
is twofold. One is through dyes and the other by thinking over the figures of 
embroidery with his hand. He is, therefore, called Suchaka also (Is he an embroi- 
derer in cloth by needle-work or a tailor ?) ” 


He is an Anuloma and is called Rañgâli or Chhipi in the language of Madhya- 
desa. 


* Rubia tinctoria, Linn. 
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(34) Krodhika or Kukkutaka, 


“The son by a Sidra father cn a Nisédé woman is a Krodhika or Kukkutaka. 
His occupation is to work in all mills and to superintend the manufacture of coins 
like Nanaka, This is his means of livelihood, and working in eight metals He is 
equal to an Antyaja.” 

Compare MANU (X. 18) :—“ The son of a Nigéda bya Stdré female becomes a 
Pukkasa by caste (jati), but the son of a Sadra by a Nisida female is declarea to be 
a Kukkutaka,” 

(Note :—The phrase “ Nânakânam vidh4yata” may mean either “ the making of 
Nânakâs or making them standard coins by laying down the proper weight &c. He 
is a Pratiloma. Tr.) 


(35) Mafijasa, Rafijuka, or Rajaka, or Mand(ga, 


“ An Ugra begets on a Vaidehika a son called Mañjûşa, or Rajaka, who is first 
among Antyajakas, His profession and mode of livelihood is by washing clothes.” 

He is an Anuloma, because an Ugra is a son of Ksatriya father and Sadra mother, 
while a Vaidehik4 is the daughter of a Vaisya father and Brahmani mother. 


(36) Mauskalika or an oilman. 

“The child of an Ugra father and a Parasav4 mother is Mauskalika. He 
drives the oil-pressing machine and is better than other castes, and his livelihood 
is declared to be the selling of pure oil. He is sin-born, because he injurs sesamum 
by pressing oil out of it, and thus making a horrid noise with his machine. There- 
fore a Mauskalika should always be made to reside outside the city.” 

“So far as the noise of an oil-press, or of a sugar-cane press goes, no sacred 
rites should be performed therein, nor in the presence of a Sfdra, or of an out- 
caste.” 

He is called a Teli in popular language, and he is an Anuloma. 


(37) Sûtradhâra, 

“The wife of a Rathak4ra by connection with an Ayogava gives birth to a son 
called Sitradh4ra, or manager of theatrical company. He lives by the earnings of 
his wife, he is ap actor, and skilled in dramatic art, He always makes Satras like 
Jalamandalika (musical instruments ?) &c., which cause wonder among men.” 

He is called “ Garudi” in the vernacular language. 


(38) Kuruvinda or weaver, 

“The wife of a Kukkuta in connection with a Kumbhak4ra, gives birth to a son 
called “ Kuruvinda.” He weaves silken clothes for his maintenance, and is equal 
to an Antyaja.” 

He is a Pratiloma, and is called “ Julâhâ ” in vernacular language, 


(39) Sambaraka. 

“A Nati woman called also Veni in (sexual) intercourse with an Avartaka, gives 
birth toa son called “SAmbaraka,” a wool-weaver, He is lower than an Antyaja, 
and is maker of sacred clothes of wool.” . 

He is called Sli or maker of shawls in vernacutar. 


(40) Sauvira, or Nili-Karta, or Kosata. 


“ An Abhira by Kukkati woman gets a Sauvira, He is a maker of silken clothe 
or Tasara. That is his means of livelihood. Born in the reverse way, viz, by a 
Kukkuta father and an Abhir&é woman, he is also called, “ Nili-Kart&,”’ and his occu- 
pation and livelihood is also by weaving clothes.” 

He is called “ Kosata ” in Bengali language. 
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(41) SAnkhilya. 

“A Saénkhilya is the son of a Marga or Mardilik& woman by a Napita father. 
He is a low caste and shaves hairs of private parts, and extracts blood by cupping 
and leeching.” 

Ho is called “ Toriva ” in vernacular language. 

(42) N&apita or Barber. 

“A Nâpita is the offspring of Ugré mother and M4gadha father, His profession 
igs to shave and trim beards and hairs of the head,and live by the profession of 
barber, and should dwell within the village, and serve all other castes. ” 

(43) Bandhula. 

“ Thegon of a Maitreyaka (actor) by a Jidhik& woman is called “ Bandhula, ” 
the lowest of all castes. His profession is to search for gold inthe dust of the 
workshop of a goldsmith.”’ 

He is called Jhar4 in vernacular, 

(44) Pamsula. 

“A Paustika begets ona Nişâdâ woman a son called “ Paémsula,’”’ whose pro- 

fession is to weave hempen clothes.” 


(45) Aurabhra, or Shepherd. 

* A Chhagali woman produces through Bhrijukantha husband a son called 
‘*Aurabhra.”’ He is the maker of various kinds of blankets, and the rearer of 
sheep.” 

He is called Dhanagara in vernacular. 

(46) Mahâñgu or Camel-Driver. 

“An Avart&é woman produces by a Ksemaka husband (a Darwan is called a 

Ksemaka) a son called Mahangu, a driver and keeper of camels.” 


(47) Romika or Salt-Maker. 

“ An Avarta woman by a Mallabha man produces a son called “ Romika. ” His 
profession is to bring saline water, and dry it in big cauldrons to manufacture salt, 
or, to bring saline water, keep it enclosed in a piece of field, and dry it by exposure 
to the sun, and thus manufacture salt, His livelihood is by selling such salt. ” 


(48) Meda. 

“A Karavari or a Kola woman produces by a Vaidehaka man a Meda. Ho 
lives in forests and hills and subsists on fruits, and is wildly dressed, and suffers 
from disease of rheumatism,” 

He is called * Qai." 

(49) Kaivartaka. 

“ A Kaivartaka is born of an Ayogavi mother and a Pârasava father. By making 
nets he catches fish and other water animals for the sake of his livelihood, His 
occupation is that of a boatsman, and of carrier through rivers, and to ferry men 
across rivers, and thus earn money for them.” 

Kaivarta is also called “ Dasa,” living by occupation of boats, 

(50, 51 and 52) Some low castes :—(Dasa), Karavara, Andhra and Meda. 

“A Charma-kara is produced by a Kârâvârî woman through a Nisdda husband. 
Similarly, a Karavari and a Nisada woman by a Vaidehaka husband produce Andhras 
and Medas respectively, who dwell outside the city.” 

Compare (MANU X, 34, 35 and 36) :—(34) A Nişâda begets (on an Ayogavi) a 
Margava (or) Dasa, who subsists by working as a boatman, (and) whom the inha- 
bitants of Aryay arta calla Kaivarta. (35) Those three base-born ones are severally 
begot on Ayogavi women, who wear the clothes of the dead, are wicked, and „eat 
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reprehensible food. (36) From a Nisada springs (by a woman of the Vaideha caste) 
a K4ravara, who works in leather ; and from a Vaidehaka (by women of the Kârâvara 
and Nis4da castes), an Andhra and a Meda, who dwell outside the village, ” 

(53) Pukkasa, 

“A Pukkasa is a Son of a Nis&da father by a Sadra mother, His Dharma is like 
that of Antyajas, His livelihood is by killing wild animals, and hunting with hawks 
and falcons. ” 

Compare MANU (X. 18). 

He is called Koli in vernacular, 

(54) K4rivara. 

“Karivara is the son of a Dhikvani woman (Mochik& woman) affd a Nisfda 
father. He is lower than the Antyaja caste, and his livelihood is by making of 
shoes, and harnesses, and saddles of horses, and hide armours for men, and he deals 
in the hides of cows and buffaloes, ” 

He is called ‘‘ Châmâra in Hindi, 

(55) Pauskala. 

“ An Abhiré woman by a Vena man produces a son called Paugkala, He is called 
Adharma also, excluded from all Dharmas, His livelihood is by preparing spirituous 
liquor, and selling it. He is called Sautskala or Saundika also.” 

He is called “ Kalvâra ” in the vernacular language, 
(56) Mangustha, 

“ Mangustha is the son of Kaivarta father and Jândhikâ mother. Heis an 
untouchable man, He is called Râjaka also, and his livelihood is that of breaking 
Katakas ? (the side or ridge of a hill or mountain, and powdering it especially.) He 
cooks food also for dogs.” 

He is called “ Chfirna-k4ra” also. 

(57) Chitra-Kara, 

“ The Chitra-k4ra is the son of Kumbha-kfra father and Dhikvani mother, His 

occupation is that of painting pictures of various kinds.” 
(58) Kinksuka. 

“The Kinksuka is the son of Dhivara father and Kuruvinda mother. He is an 
Antyaja, and his livelihood is by bamboo leaves,” 1 

He is called “‘ Buruda”’ “ Kurada” in the vernacular. 

(59) Ahitundika, 

“He is the son of Vaidehi mother and Nisdda father, His occupation is that of 
playing the snakes and earning his livelihood thereby. He carries big poisonous 
snakes round his neck. ” 

He is called “Gfrudi"” as well as “ Dindima” in vernacular. 

Compare MANU (X. 37):—“ From a Chânņndâla by a Vaideha woman is born a 
Pindusopaka, who deals in cane; froma Nigéda (by the same) an Ahindika.” He 


is an Antyaja. , s 
(60) Saunaka, 


“He isthe son of a Karma-chândâla by a Dasa woman. He is a butcher, who 
maintains himself by killing goats and sheep, and selling their meat. He is lower 
than an Antyaja.”’ 

He is called “Khatik" in vernacular. He is called “Sainika” also. 

(61) Pandusop4ka, 

“ He is the son of a Vaidehi mother by a Karma-chind4la father, He belongs 
to Buruda, and deals in cane and bamboo-cutting,” 

Compare MANU X, 87 already quoted above. 
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(62) Yadhika. 

“Ro is the son of a hunter (Vyâdha) and Ahitundik’ mother. His occupation 
is to kill rats by dragging them out of their holes inthe ground. He begs for his 
maintenance from people.” 

(This caste may be employed by our municipalities in killing rats in these days 
of the plague. The YAdhika need not beg for his livelihood. The rat-killing would 
be a paying profession. Tr.] 

(63) Yavana or Taruska. 

“Ho is the son of a Vena father and a Meda mother. He is most cruel of men. 

A Chândâla is merciful as compared with him.” 
(64) Svap4ka. 

“ He is the son of Chandala father and Pukkasi mother. He drives cows, asses, 
dogs (dead) outside the village. (His profession is to throw dead corpses of these 
animals outside the city).” 

North :—He is called Mahar in ordinary language. 

Compare MANU (X. 19), where a Svap4ka is said to be the son of a Kgatriya by 
‘an UgrA female, and in X. 51-56, are to be found the occupations of those Chandalas 
and Svapdkas, 

(65) Dom or Domba. 

“He isthe sonof a Chand4la father by a Nisdda mother, Heis called also 
Antyavasayi, and he is employed in cremation-grounds, and lives by the garments of 
the dead, and carries the dead carcasses of animals.” 

Compare MANU (X. 29) :—“ A Nigéda woman bears to a Chand4la a son (called) 
Antyavasiyin, employed in cremation-grounds, and despised even by the so excluded 
(from the Aryan community). ” 

(66) Plava. 

“He is the son of a Chéndala father and Andhra woman. He is called Mahadi 
also, He carries the dead carcasses of horses, camels, asses &c., outside the city, 
and lives on the flesh of such animals.” 

(67) Manga. 
He is the son of a Chândâla by a Meda woman, He is like a Svap4ka, untouch- 
able, and a criminal, His livelihood is by making ropes of cow-hide."’ 

(68) Durghata. 

“ He is the son of Dhikvani mother and Ayogava father. He is an Antyaja.” 
(69) Kinasa. 

“ He is the son of Dindima father and Saundiki mother.” 
(70) Mlechchhas. 

“ All Mlechchhas are born from Meda women by Sailindhra fathers,’ 
(71) Sopaka, 

“But from a Chéndala by a Pukkasa woman is born the sinful Sopdka, who lives 
by the occupations of his sire, and is ever despised by good men.” (MANU X. 387.) 

“Then Manu, in X, 40, gives a general rule about these Sankara castes :— 
“These races, (which originate) in a confusion (of the castes and) have been 
described according to their fathers and mothers, may be known by their occupations, 
whether they conceal or openly show themselves,” 


ANTYAJAS, 
The following seven castes are called Antyajas :—(1) Rajakas, (2) Charma- 
karas, (3) Natas, (4) Burudas, (5) Kaivartas, (6) Medas, and (7) Bhillas. 
27 
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THE ORIGIN OF MIXED CASTES. 

MANU (X. 48-45) :— (43) “ But in consequence of the omission of the sacred 
rites, and of their not consulting Brihmanas, the following tribes of Ksatriyas have 
gradually sunk in this world to the condition of Sûdras (Viz.). (44) the Paundrakas, 
the Chodas, the Dravidas, the Kâmbojas, the Yavanas, the Sakas, the Pâradas, 
the Palhavas, the Chinas, the Kiratas, and the Daradas. (45) All those tribes in this 
world, which are excluded from (the community of) those born from the mouth, 
the arms, the thighs, and the feet (of Brahmana), are called Dasyus, whether they 
speak the language of the Mlechchhas (barbarians) or that of the Aryans.” 

Thus there are infinite number of castes and sub-castes, and the general rule 
about them is given by MANU (X. 24) :—“ By adultery (committed by persons) of 

(different) castes, by marriages with women who ought not to be married, and by 
the neglect of the duties and occupations (prescribed) to each, are produced (sons 
who owe their origin) to a confusion of the castes.” 

All these are explained in Sata-Samhit4 also. Thus in Siva-M4h4tmya Khanda, 
Ch, 12, verses 28 et. seq., we find :—“ The son of a Mardhavasikta by Ambastha female 
is called Agnoya-nartaka, similarly, the son of a M&hisya by a Karana female, is 
called Daksa, Rathakara, Lohakâra, Karmakéra, Silpi-vardhati. ” All these are names 
of one and the same caste following different professions. 

PRATILOMAS BY PRATILOMAS. 

Sfita-Samhité ibid. verse 41:—“ Bandika is the name of a son, begotten by 
a Vrétya Brahmana on a Bréhmani woman.” 

Here we shall digress a little, and describe ten kinds of Brahmanas. 

The Bréhmanas are of ten kinds,“ (1) Deva (god-like), (2) Muni (sage-like), 
(3) Dvija (regenerate), (4) Raja (king-like), (5) Vaidya (trader-like), (6) Sûdra 
(servant-like), (7) Bidâlaka (cat-like), (8) Pasu (beast-like), (9) Mlechchha, and 
(10) Châ ndála. 

(1) Deva. 

“He, who is a professor, devoted to his religion, always content, master of 
his senses, who knows the truth about the Vedas and the Sistras, he is called 
Deva-Brahmana. 

(2) Muni, 

He who subsists on forest products, on uncultivated fruits and roots, and lives 

in forests, devoted to his ritual, is a Muni-Braéhmana. 
(3) Vaisya 
He, who is devoted to trade and commerce, and rears cattle, and isa cultivator, 


is a Vaisya Brihmana. 
(4) Sûdra 


He, who lives by profession of arms or by profession of writing, or is a temple 
priest, or a village priest, or runs on errands, or cooks food, is a Kûdra Brâhmana. 
(5). Marjfra (The Cat Brâhmana.) 
He, who meddles injuriously in the works of others, is hypocrite, is intent on 
accomplishing the selfish ends, and is always cruel, is a Cat-Brihmana. 
(6) Beast 
He, who has no distinction between clean and unclean food, in clean and unclean 
speech, in proper and improper intercourso with women, is a Beast Brahmana. 
(7) Mleehchha 
He, who is bold and fearless in demolishing temples, in digging out wells, 
reservoirs, tanks, etc., is a Mlechchha Brahmana 
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(8) Chfindala 

He, who does not perform Sandhy4 three times a day, he, who does not study 

the Vedas, and is devoid of other religious acts, is a Chand4la Brâhmana. 
(1) N&pita, 

To revert to the Sûta-Samhita (ibid. verso 82):—“The son of a Nisdda by 
a Brihmani woman is a Nåpita.” 

There are threo kinds of Napita, “ Ûrdha-nâpita,” defined in verse 15 of 
the Sita-Samhita, the “ Simple Népita,” defined in this verse, and the “ Adho-n4pita,” 
defined in the next verse, viz., a son begotten by a Nisfda on a KsatriyA woman, 
The food of these Napitas may be eaten as says YAjiiavalkya in verso 166, According 
to SANKHA the simple Nâpita is a Pratiloma. 

(2) Venuka, 
He is the son of a Napita father by a Brahmani mother. 
(8) Karma-kdara. 
He is tho son of a Napita father by a Ksatriy4 woman, 
(4) Taksa Vritti. 
The son of an Ugra by a BrA4hmani woman is a Taka or carpenter. 
(5) Samudra, 
He is the son of an Ugra by a Vaisya woman. 
(6) Bh&ga-labdha. 
He is the son of a Dausyanta by a Brihmani woman, 
(7) Rajaka. 
He is the son of a Vaideha by a Brihmani female. 
(8) Charma-kfra. 
He is the son of an Aragia by a Brâhmanî woman, 
(9) Svapacha. 
He is the son of a Chandala by a Brahmani woman, 
(10) Gubaka. 

He is the son of a Svapacha by a Brâhmanî woman. 

All these ten jâtis are begotten by Pratilomas on BrAhmani women. Among 
them the following are considered to be Chéudalas :—(1) Guhakas, (2) Svapachas, 
(8) Bhillas, (4) Taksa-vrittis, (5) Napitas, (6) Rajakas, (7) Charma-k4ras, (8) Bandikas, 
(9) Venukas, (10) Bhaga-labdhas, and (11) Bahya-dasas. They are Chanddlas. 


Now the sons begotten by Pratilomas on Kyatriy4 women, 
(1) Salla. 

He is the son of a Vråtyaka Kşatriya by a Kgatriyå female, He is called also 

Matta and Malla. 

(2) Pichchhila. 

The son of a Malla by a Ksatriya female is called Pichehbhila. 
(3) Nata. 

The gon of a Pichehhila by a Ksatriya woman is called Nata. 
(4) Karana. 

The son of a Nata by a Ksatriyf woman is called Karana. 
(5) Karma. 

The son of a Karana by a Ksatriy& woman is called Karma, 
16) Dramila. 

The son of Karma by a Ksatriyaé woman is called Dramila. 
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(7) Adho-napita, 
The son of a Nisida by a Ksatriy& woman is called Adho-ndpita. 
(8) Khanaka. 
The son of a Mégadha by a Ksatriy&4 woman is called “ Khanaka,’’ 
(9) Udbandha. 
The son of a Khanaka by a Ksatriy& woman is called “ Udbandha.’” 
Now the sons produced on a Vaisy4 woman, 
(1) Sudhanvana. 
A Vritya Vaisya begets on a Vaisy& woman a Sudhanvan. 
(2) Avarya. 
A Sudhanvana begets on a Vaisy4 woman an Avarya, 
(3) Bharusa. 
‘An Avarya begets on a Vaisy4 woman a Bhfruga. 
(4) Dvijanman. 
A Bhâruşa begets on a Vaisy4 woman a Dvijanmar. 
(5) Maitra. 
A Dvijanman begets on a Vaisy&é woman a Maitra. 
(6) Satvata. 
A Maitra begets on a Vaisy& woman a Sitvata. 
(7) Su-nisada, 
A Nisida begets on a Vaisy4 woman a son called “Su-nisdda.” 
(8) Mani-kfra, 
A son begotten on a Vaisy4 woman by stealth is a Mani-k4ra. 
(9) Dantaka-venava, — 
He is the son of a Chanda4la by a Vaisy& woman. 
(10) ASvamika. 
The son of a Dantaka-venava by a Sadra woman is an Asvamika. 


Now the sons of a Sidra woman, 
(1) Manavika. 
The son of a Bûdra father by a Stdr4 mother by stealth is Manavika. 
(2) Kukunda. 
The son of a Magadha by a Sddraé woman is Kukunda. 
l (8) Bhairava. 
The son of a Pratiloma Nisada by a Sadra woman is Bhairava. 


Now the sons of a Maitr4 woman, 
s (1) Mataiga. 

The son of a Vaideha by a Maitré woman is called “ M4tanga."” 
(2) Sata. 

The son of a M4tanga by a Maitraé woman is called “Sfta.” 
(3) Dasyu. 

The son of a Sita by a Maitréi woman is Dasyu. 
(4) M4la-kara. 

The son of a Dasyu by a Maitré woman is Mâlâ-kâra. 
(5) Kaivarta, 

The son of a Pratiloma Nig4da by a Maitr& woman is a Kaivarta. 


Now the sons by a Tailik& woman. 
(1) K4ru, 


The son of an AyogAva by a Tailik®& woman is called “Kâru.” He sells clothes 
of blue and other colours, 
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(27 Charma-jivi. 


Tho son of a Nigida by a Karu woman is Charma-jivi. 


The Anulomas are six, viz., (1) Mirdhivasikta, 
. Ambastha, (5) Nisfida, otherwise called P4rasava, and (6) Ugra. 


shows their origin :— 
Father. 

(1) Brahmana 

(2) Ksatriya ... 

(8) Vaisya «» 

(4) Brihmana 

(5) Brahmana... 

(6) Ksatriya ... 


(1) Ksatriya ..« 
(2) Vaisya .. 
(3) Šûdra 
(4) Vaisya  » 
(5) Sidra +s 
(6) Sûdra a 


Among the Pratilomas the Chandala alone is unto 
with the exception of Chandala, 


their mother. 


in scale than the Sadras, 


dha &c. of their father. 


Father. 
(1) Bréhmana... 
(2) DO s. 
(8) Do. oe 
(4) Nisada 
(5) Sadra ow 
(6) Ksatta 
(7) Vaideha 
(8) Vratya Brahmana 
(9) Vratyaka Ksatriya 
(10) Vratya Vaisya 


Nore :—Vratyas are those w 


(11) Dasyu ww 
(12) Vaideha ... 
(13) Nisada_... 
(14) Nisida ... 


(15) Vaideha ... 
(16) Chandala s.. 
(17) Nisdda 
(18) Chandâla ... 
(19) Chândåla ... 


A SUMMARY. 


Mother. 
Ksatriyânņî ... me 
Vaisyani > sn sts 
Sadrani i a 
Vaisyânî S aie 
Sadrani - mi 
Sadrani an 
PRATILOMAS. 
Brâhmanî ae 
Do, 000 ose 
Do. aa me, 
Ksatriyani s. 
No. 900 
Vaisy4ni a a 


OTHER MIXED CASTES. 
Mother. 
Ugra 000 one 
Ambasthi ss 
Ayogavi ‘ea i 
Sadra ne a 
Nisadi ye aaa 
Ugra es o0 
Ambaşsțhâ s. ade 
Bréhmani ves vee 
Ksatriya gaa ses 
Vaisya ss ra 
Ayogavi sas f 

Do. 500 

Do. vee Bo 
Vaidehi 000 eee 

Do. s.. T 

Do. ose 

Da. one cae 
Pulkasi vet oy 
Nisadi. vee ene 


able. 
to the sacraments also according to the caste of 
Among these the Ayogavas, the Kgattas, and the Chandflas are lower 
and are not entitled to perform filial duties, such as Srad- 


uch 


(2) M@hisya, (8) Karana, (4) 


The following table 


Progeny. 
Mardhivasikta. 
M4&hisya. 

Karana. 

Ambastha. 

Nisdda (Parasava). 
Ugra. 


Sata. 

Vaideha, 

Chandala, 

Magadha, 

Ksatta, 

Ayogava. 

They are entitled, 


Progeny. 
Avrita. 
Abhira, 
Dhigvana, 
Pulkasa. 
Kukkataka. 
Svapaka. 
Vena. 
Bhrijja-kantaka. 
Salla etc, 
Sudhanva ete. 


ho have not been initiated in the Gayatri, 


Sairandhra. 

Maitreyaka. 

Dasa-kaivartaka, 

Kârâvara (leather-tan- 
ner), 

Meda. 

Pandusopaka, 

Ahindaka. 

Sopaka, 

Antyavasayi. 
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NoTE :— The Pratilomas like Sûta and the rest are not entitled to Upanayana 
‘sacrament, as says MANU (X. 45 et. seq.) :—* (45) All those tribes in this world, which 
are excluded from (the community of) those born from the mouth, the arms, the 
‘thighs, and the feet (of Brahmana), are called Dasyus, whether they speak the 
language of the Mlechchhas (barbarians) or that of the Aryans. (46) Those who 
have been mentioned as the base-born (offspring, apasada) of Aryans, or as produced . 
in consequence of a violation (of the law, apadhvamsaja), shall subsist by occupations 
reprehended by the twice-born, (47) To Sûtas (belongs) the management of horses 
and chariots; to Ambasthas, the art of healing ; to Vaidehakas, the service of women $ 
to Mâgadhas, trade ; (48) Killing fish to Niṣşâdas; carpenter's work to Ayogava ; to 
Medas, Andhras, Chufichukus, and Madgus, the slaughter of wild animals; (49) To 
Ksattris, Ugras, and Pukkasas, catching and killing (animals) living in holes; to 
Dhigvanas, working in leather; to V enas, playing drums, (50; Near well-known 
trees and burial-grounds, on mountains and in groves, let these (tribes) dwell, known 
(by certain marks), and subsisting by their peculiar occupations,” 

(Trunslator’s note: —Balambhatta then gives a long dissertation about Kâyas- 
thas. According to the modern theory, there are no ruling Kgatriya kings in this 
Kali Age. All Kgatriyas, therefore, now, belong to one of these three classes, 
according to Bhavisya Purfina, viz., (1) Brahma-ksattris, (2) Kfyasthas, and (8) 
Râjpûts. The Brahma-Kgattris are descendants of that queen of king Chandrasena, 
who fled away to a forest, from the fear of Paraśsurâma, and took shelter in the herm- 
itage of the sage Dalbhya. Parasurama pursued her there, and wanted to kill the 
child she was hearing in her womb, but at the intercession of Dâlbhya he promised 
to save the child on condition that the child should never learn the art of war, or the 
use of arms. Dalbhya promised this and the son so born to the queen was trained 
as a Brahmana, and became the founder of the race of Kâyasthas known as Chandra- 
seni Kayasthas, the modern Prabhus of Bombay. This is one class of Kayasthas. 

The second class are Chitraguptiya Kâyasthas, descendants of Chitra-gupta, 
a son of Brahmâ. Both these classes of Kâyasthas are, of course, Ksatriyas, and 
about them B&lambhatta says :—“ Tatridyayoh ksatra-dharmibhavepi ksatriyatve 
na vivadah,” “about these two there can be no dispute about their Ksatriyahood, 
though they are not following the Dharmas of Ksatriyas.” 

The third class of Kfyasthas are Pratilomas, and lower than the Sûdras in 
social scale. They are descendants of M4hisy4 girl by Vaideha father. They are 
described by Chhagala. 

Of course, the high caste Kayasthas of U. P., Behar, and Bengal are not Prati- 
lomas, for even those who call them Sfdras take always care to describe them ag 
Sat-sidras (See Raghunandana, Udvaha-tattva, etc). The Sat-Sûdra is one who is a 
pure descendant by Sfidra father and Sadra mother, He is not a Pratiloma or mixed 
caste, as says USANAS (49) :— 


JAR g Wat ma: Ws ef ea: | 
Bagan: qe Tra: | 
aes g a famdaiquepaeaatseaur |] 


KAYASTHAS. 


Now a consideration (of the origin and caste of the) Kayasthas. 
Says CHHAGALA :—“ (1) A Mahisya girl by a Vaideha husband produces a son 
called “ Kâyastha,” His occupation is now being determined.” 
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NOTB :—A Mahisya is a progeny of Kgatriya father by Vaisy& female. A 
Vaideha is the son of a Vaisya father by Brahmani female. “(2) He (Kayastha) 
should practise the profession of writing the vernacular characters. He should be ` 
a mathematician, knowing Arithmetic as well as Algebra (Bija-p4ti), (8) By this 
profession (of writing and accounts) is to be the livelihood of Kayastha. This is the 
special mode by which he serves the four castes, for writing of letters is verily the 
service of four castes. (4) So also occupations of trade and art are also mentioned 
as his means of livelihood. He is lower than the Sfdra caste, and is entitled to 
five Samsk4ras.” 

Note :—He is a Pratiloma. The five Samskâras are :—(1) Jita-karma, or birth 
ceremony, (2) Naima-karma, or the name-ceremony, (3) Vapanam, or the tonsure- 
ceremony, (4) Karna-vandhanam, or the ear-boring ceremony, and (5) Udvaha, or the 
marriage-ceremony. 

But in the Bhavigyottara :—“ (1) The Ksatriyas have three denominations viz,, 
(1) Ksattri, (2) Kayastha also, (8) the son of a woman other than the principal queen 
of a king, and he is called Raja-putra.” 

Thus the Ksatriyas have three divisions:—(1) Ksattris called also Brahma- 
Ksattris, (2) Kéyastha, (8) Raja-putra, The first two (Brahma-Ksattris and Kayas- 
thas) are thus described in the Skanda Purina :—“ He is called Brahma-ksattri who 
through fear (of Parasur4ma) went to forest.” 

The second class namely Kayastha, is mentioned in the story of the flight of 
the queen of Chandrasena, and how she was saved by the sage Dâlbhya, the 
Purfna goes on to say :— 

“Then Rama said to Dalbhya, ‘ You know the purposes of my coming here for 
I am the exterminator of all the Ksatriya race, but thou hast asked from me the 
life of this child in the womb, therefore, he will be called Kayastha (kaya, womb or 
body and stha existing), By this name of Kâyastha will be known this auspicious 
child.” Thus Kayastha was produced by Ksatriya father on a Ksatrini wife, and 
having performed his Upanayana ceremony, DAlbhya treated him as his son. 

He gave to him the Dharma of the Kfyastha, that which is called the Dharma 
of Chitra-gupta.” 

This will be explained clearly further on. 

In another Purana also it is said :--‘“‘Chandrasena was the son of Nala, and 
he had a righteous son named “ Kfyastha,” and who obtaining the Dharma of the 
K&yastha, then became by name a KAayastha,” 

The Dharma of Chitragupta will be explained further on. 

The Skanda Purina thus gives one origin of the twofold Kayasthas, viz., of 
Brahma Ksgatris and Chandrasenis. The Brahmaksattris are those Ksatriyas who 
fled from the wrath of Paragurama to forests, and there abandoning the profession 
of arms lived like Brahmanas, and were called Brahma-Ksattris. ‘The Chandraseni 
Kayasthas are descendants of king Chandrasena, whose queen had taken shelter in 
the hermitage of Nalbhya, 

Another origin of these twofold Kayasthas is given in the Padma Purana, 
Sristi Khanda, in the Chapters on Renuka-mahatmya. 

(Then Balambhatta gives the story of the origin of Chitragupta from this 
Padma Purfna). 

(1) THE ORIGIN OF CHITRAGUPTA. 

(1) In the beginning of creation Brahm, in order to be informed of the good 
and evil deeds of living creatures, went into meditation for a short time, and from 
his entire body (Kaya), there oozed out (2) a divine male of refulgent form, holding 
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a pen and ink-pot in his hands, and who was kept concealed in the form of a picture 
(Chitra, picture, Gupta, concealed) within the heart of Brahma, by the Devas, (38) 
So he was called Chitra-gupta, and he stood in front of Brahm4, and he was employ- 
ed by Brahma and other Devas, after a little meditation, in the presence of Yama, 
the king of the dead, (4) to write good and evil deeds ofall living beings. Brahm& 
gave him a share also in the Bali offerings made by all before taking their food. 
(5) Since he (Chitragupta) arose from the body (Kaya) of Brahm4 he is called 
Kayastha, and became the founder of that caste (jâti), which became divided into 
various gotras in this world. (6,7 and 8) Chitragupta married the daughter of 
Daksa, called Daksayani, and by her he begot a son called Vichitragupta, who 
married Sviks4, daughter of Manu, and by her he had a son, Dharma Gupta, who 
married Gfndhéri and had by her a son called Rudra-Gupta, who married 
Apsaras and had by her four sons, Mathur, Gauda, Nagar and Naigama, These four 
are respectively known also K4yastha, Sakta, Maulika, and Mahesvara. Their 
Gotra is Kasyapa, and their Dharma is to bathe twice a day, and to perform Sandhya 
three times a day, and to fast in honour of Chandf on the Astami and Chaturdasi 
days, and to keep the vrata on Tuesday and during the Nava-râtra days, and to 
perform Tarpana and the five great sacrifices according to rule,” This is the origin 
of Chitraguptiya Kayasthas. 

According to another legend Chitragupta arose from eins body of K4li at the 
time of the churning of the ocean, 


(2) THE ORIGIN OF BRAHMA KSATRI KAYASTHAS, 


Having thus mentioned the origin of Chitragupta Kayasthas and their Dharmas, 
the Padma Purina, then, goes on to describe the origin of Chandraseni Kéyasthas 
in the story of Parasurima. “(1) Parasurama, having thus killed Kartyavirya- 
Arjuna with his sharp arrows, ran to kill all other Ksatriya heroes or kings, (2) 
Then all Ksatriya nobles ran away through his fear, some entered the Pat4la, some 
took shelter in sky, (3) some abandoning their children put on the dress of Braih- 
manas, and became hermits in forests in fear of Parasurdma, (4) thus remaining 
there some became Natas (actors), some became Nartakas (dancers), some became 
Vaitdlikas (bards), thus the heroic kings through fear of Parasurdma (5) came to be 
known as Brahma-ksatriyas, because they had run to the forests through this fear. 


(3) THE ORIGIN OF CHANDRASENI KAYASTHAS. 


“The pregnant queen of Chandrasena took shelter in the hermitage of Dalbhya, 
where Parasurdma followed her. Dalbhya showed honour to him by giving him seat 
and water to wash his feet, and Arghya offering. Then Dalbhya Muni gave him at 
noon with great respect food to eat, Before taking food and performing Gandusa, 
Parasurima taking waterin his hand, requested Dfilbhya to grant him a boon. 
DAlbbya Risi promised to grant the request, (whatever it might be), and he in his 
turn asked a boon from ParaSurima who also promised to grant it. Then these 
took their food with great pleasure, and after finishing their meals, these two began 
to converse on various topies. Then Dalbhya said, ‘ Now ask the boon, O mighty 
one, which thou didst make me promise.” Parasuréma said :—‘*Ia thy hermitage, the 
pregnant wife of the great-souled, Ksatriya royal Sage, Chandrasena, has taken 
shelter. Give her to me,O Great Sage,so that I may kill her.” Then D&lbhya 
called the queen to his presence, who came and stood there trembling through fear, 
and gave her to Parasurdma, whereupon he was much pleased. Dâlbhya, seeing her 
thus frightening and shaking through terror, addressed Parasurama, thus :—‘ Grant 
me the boon,.O Lord, which thou didst promise me, ' 
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ti a ne, 


PARASURAMA SAID. 
‘What thou hast asked from me, O Brahmana, before we began our meal, I shall 
grant thee whatever thou mayest ask.’ 


DALBHYA SAID. 
‘O Teacher of tho world, O Divine Rama, that which I had intended to ask 
from before, is that you may grant to mo tho life of this child who is in the womb of 
this woman. You can certainly do so,’ 


RAMA SAID. 


‘Since, O Dalbhya, thou knewest from before why I had come to thy hermitage, 
my object being to exterminate all Kgatriyas, and since thou hast asked from me to 
save the life of this child who is still in the body. (Kiyastha) of his mother, (though 
thus circumvented by thee) I grant thee this boon, and therefore this child will get 
the name of “Kayastha.” Thou must debar, him, however, from following the evil 
profession of arms,’ ` 

Then DAlbhya, being pleased, thus addressed Bhargava (Parasur dma) :—‘I have 
no doubt regarding this. The child will never follow the evil path of the Ksatriyas. ' 
Thus the hero ParaSurfma sparing that child stillin the womb, went away from 
that Asrama—that Lord, the destroyer of Ksatriyas. Then Parasurama, having come 
to know from Narada that many Ksatriya kings were living in disguise, 
went and killed them also, though they had no arms. Thus Kâyastha (son of 
Chandrasena) was born of a Kşatriyâ mother and Kgatriya father. Dâlbhya, having 
performed his initiation (Upanayana), treated him like his own son, And by a 
command of Paraśurâma, Dâlbhya excluded him from Ksatriya Dharma, and gave 
him the Dharma of Chitragupta, called the Kâyastha Dharma. Thus the son of 
Chandrasena, born in the dynasty of Nala, got the name of Kâyastha as well as the 
profession of Kâyastha, viz., to follow the profession of writing (in the courts) of 
kings. He married a daughter of Chitragupta Kayastha family, and his descendants 
wore called (Chandraseni) Kayasthas and their Gotra was that of Dalbhya. Being 
taught by Dalbhya they became all righteous, truth-telling, consecrated with all 
Samskaras, and continually devoted to Sraddha and Homa, with the utterance of 
Pranava, and with Veda, Sannyasa, and Kunda excluded. Always following good 
conduct and devoted tothe worship of Hari and Hara, doing honour to Devarsis 
and Pitris and guests, they are devoted to the performance of Yajias, giving gifts, 
and undergoing penances, and always performing Vratas and visiting Tirthas, ” 


CONCLUSION. 


Thus there are three kinds of Kayasthas, viz., (1) Chitraguptiyas, (2) Chandra- 
seniyas, and (3) The Sankara-jata or Pratilomas mentioned before. - 

[Translator’s note :—Then Balambhatta gives at length the ritual of worship- 
ping Chitragupta. We omit that here, more so, as Balambhatta himself does not 
believe in the authenticity of this ritual. He comes therefore to this the following 
conclusion. } 

But this (ritual or the story of Chitragupta) appears to be imaginary, and 
having no foundation in authority. Therefore, what has been said before is right 
(viz., Kgatriyas are of three kinds, Brahma-ksatri, Kayasthas, and Rajputs). Even 
now-a-days Brahma-Ksatriyas are found distinguished by their manners and customs. 
In the Mâdradesa, in the province of Vahika, they were disarmed by Parasuraéma 
and were made to renounce the Dharma of Ksatriyas, as mentioned in Puranas. 

The Chandraseniyas are now-a-days found in the Deccan, and are well-known 
by the name of Parabhus. They follow the profession of Kayasthas, and under 
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the command of Parasuréma, Dalbhya made them renounce the Ksatriya Dharma. 
The others (Chitraguptiya Kayasthas) exist in all countries, and are well-known as 
such. These two, (Chandraseniyas and Chitraguptiyas, or Brahmaksatriyas and 
Chandraseniyas), though debarred from Kgatriya Dharma, are Ksatriyas, and there 
is no dispute about their Ksatriyahood, as says the Brahma Purana :— The kings 
will follow the customs of Vaisyas and will maintain themselves by earning money 
and agriculture, as well as by the profession of writing and by other good and bad | 
professions. Some of them will keep long locks of hair, others will be shaven-headed 
—these Ksatriyas towards the end of the Yuga,” 

So alsoin the Skanda Puréna:—“ Afraid of being killed by Parasuréma, re- 
nouncing the Dharma of Kgatriyas, and following the Dharma of Vaisyas or of the 
Brahmanas, these Kgatriyas will maintain themselves by following the profession of 
writing or painting various kinds of pictures, or engraving on stones, and other 
such professions. ” 


The Rise and Fall in Caste. | 

Having mentioned one cause, by which castes (varņa) are 
determined in the verse 90, beginning with “bya man of the same 
class (varņa) in a woman of the same class (varna) are produced 
Sajatt &c.,” the author now mentions another cause by which a 
higher varna might be obtained. ; pms ‘ 

YAJNAVALKYA, . 

XCVI.—The rise in caste jâti (comes), be it under- 
stood, by the fifth or seventh birth even; by confusion 
of profession (comes) equality. Adhara (lower) and 
Uttara (higher) like the former.—96. 

MITAKSARA. l 

“Castes” jâti, such as Mûrdhâvasikta and the rest. Their 
“rise,” or attainment to the rank of the caste (jati) of Brahmanas 
&c., (is meant by the phrase) “rise in caste,” (jAtyutkarsa) “ birth” 
(yuga), means generation. “In seventh or fifth,” and by the use of 
the word “api” (even) in the text, is to be known sixth also. This 
alternative (of fifth, sixth, or seventh) is subject to adjustment 
(vyavasthita). This is the adjustment: the daughter begot by a 
Brahmana on a Sadra woman is Nisédi; she (Nişâdi) is married by a 
Bréhmana and gives birth to a certain daughter. The latter is also 
married by a Brihmana and gives birth toa daughter, and so on, 
till the sixth daughter, who will give birth to a Bréhmana as 
seventh. 

Similarly, the daughter, begotten by a Brahmana on a Vaidya 
woman is an Ambasthi. She is married by a Brahmana and gives 
birth toa daughter, and soon in the above manner, till the fifth 
daughter gives birth to a Brahmana as sixth, 


SS 
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Similarly a Mardhavasikta (the daughter of a Braéhmana by a 
Kşatriyå woman). In the above manner, a daughter fourth in 
descent will produce a Brihmana who will be fifth in generation. 


Similarly a woman of Ugra caste (Ksatriya father and Sadra 
mother), and one of Mahisy4 caste (of Keatriya father and Vaisy4 
mother). married by a Ksatriya will give birth to a Ksatriya in the 
sixth and fifth generations (respectively, according to the above- 
mentioned method.) 

Similarly a woman of Karani caste (Vaisya father and $ûdrâ 
mother), being married by a Vaisya, will give birth in the fifth 
generation to a Vaisya. 

Such is to be understood in other cases also. 


Moreover—“ By acts done against rule”—means, “on the 
confusion of occupations by which livelihood is obtained.” Such as, 
when a Brihmana cannot maintain himself by following his principal 
means of livelihood, he may maintain by following the occupation of 
a Keatriya in the alternative. If he cannot live even by that, he may 
adopt the profession of a Vaisya ; if he cannot live by that even, he 
may adopt the profession of a Sfidra. 


A Ksatriya also unable to maintain himself by following 
the profession of his class may adopt the Vaisya’s profession or 
the Sûdra’s profession. 

A Vaisya also, who is unable to live by the profession of his 
class, may adopt the Sadra’s profession. 

This is called the ‘‘ confusion of profession ”—In case of such 
confusions, when on the removal of the distress, one does not 
renounce such profession, then in the fifth, sixth or seventh generation, 
“there takes place equality.” By adopting the profession of that 
low caste by which he was maintaining himself, he is even degraded 
to an equality with that caste. 

Such as, a Brihmana, living by a Sadra’s profession, and 
without renouncing it, he begets a son, that son also maintaining 
himself by following the same profession begets a son, and this is 
again repeated ; by this way in the seventh generation a Sadra is born. 

Similarly, living by adopting the Vaisya’s profession, a Vaidya 
will be born out of the original in the sixth generation.* 


* Soa Bréhmana living by the profession of a Ksatriya begets a Kgatriya in 
the fifth generation. Tr. 
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So also a Ksatriya living by the profession of a Sadra becomes 
a Sidra in the sixth generation, and living by a Vaisya’s profession 
becomes a Vaisya in the fifth generation. 

So also a Vaigya living by a Sfidra’s profession, and without 
renouncing it, produces in the fifth generation, through the mediation 
of his sons, &c., a Sadra. 

“ Adhara and Uttara like the former” —The meaning of this is 
that Hybrids (Varnasarhnkara) have been mentioned while describing 
the Anulomas and the Pratilomas. Double hybrid castes have been 
shown by typical illustration of Rathakara. Now is shown the caste 
produced by varna Sarhkirna-Samkara (i.e. by the intermixture of 
pure castes with hybrids and double hybrids.) 


“ Adharottara ” in the text, is a compound of Adhara plus Uttara. 
Assons begot in a Mardh4vasikt&é woman by a Ksatriya, Vaidya and 
Sadra, so in an Ambastha woman by a Vaisya and Sadra, in a Nisadi 
woman by a Sadra, are Adharâ (falling) Pratilomajas. 


Similarly, sons produced in Mûrdhâvasiktâ, Ambasth&é and 
Nisadi wcmen by a Bréhmana in Méhisyé and Ugr& women, by 
Bréhmana or Ksatriya, in a Karani woman by a Brahmana, Ksatriya 
or Vaisya are Uttare (rising) Anulomajas. So is to be known in 
other cases. ‘These Adharas and Uttaras are to be understood like 
the former, bad and good respectively, i.e., the Adharas are bad and 
the Uttaras are good. 

Here eads the chapter on Disquisition about classes and Castes. 


Translator’s' note:—Compare MANU (X,' 64):—“ If (a female of the caste), 
sprung froma Brélimana anda Sudra female, bear (children) to one of the highest 
caste, the inferior (tribe) attains the highest caste within the seventh generation.” 

So also APASTAMBA (II. 5-11) :—“ (10) In successive births men of the lower 
castes are born in the next higher one, if they have fulfilled their duties, (11) In 
successive births men of the higher castes are born in the next lower one, if they 
neglect their duties,” 

Compare GAUTAMA (IV. 22) :—“In the seventh (generation men obtain) 
a change of caste, either being raised to a higher one or being degraded to 
a lower one.” 

Dr. Buhler adds the following note to MANU (X. 64) :—“According to Medhftithl, 
Govinda, Kulluka, and Righavendra, the meaning is that, if the daughter of a 
Brihmana and a Kûdrâ female and her descendants all marry Bréhmanas, the 
offspring of the sixth female descendant of the original couple will be a Brahmana, 
While this explanation agrees with Haradatta’s comment on the parallel passage of 
Gautama, Narayana and Nanda take the verse very differently. They say that if 
a Piradava,the son of a Brihmana and of a Sadr female, marries a most excellent 
Pirasav4 female, who possesses a good moral character and other virtues, and if his 
descendants do the same, tho child born in the sixth generation will be a Brahmana, 
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‘ 


Nanda quoies in support of his view Baudhéyana I. 16, 18-14 (left out in my translation 
of the Sacred Books of the East, II, p. 197), nisidena nisidyim 4 panchamaj jater 
apahanti (j4to’pahanti) Sddratim tam upanayet gastham yAjayet, (offspring), begotten 
by a Nigida on a Nisfdi, removes within five generations the Sidrahood ; one may 
initiate him (the fifth descendant), one may sacrifice for the sixth,” This passage of 
Baudhfyana, the reading of which is supported by a new MS. from Madras, clearly 
shows that Baudhiyana allowed tho male offspring of Brahmanas and Sddra females 
to be raised to the level of Aryans. It is also not possible that the meaning of 
Manu’s verse may be the same, and that the translation should be, ‘If the offspring 
of a Brahmana and of a Sûdrâ female begets children with a most excellent (male of 
the Brahmana caste or the female of the Parasava tribe), the inferior (tribe) attaing 
the highest caste in the seventh generation. The chief objection to this version, 
which consists in the fact that SrejasA, ‘with a most excellent,’ stands in the 
masculine, may be met by Manu’s peculiar use of the masculine instead of the 
feminine above in verse 32, where fyogava is used for 4yogavyam,” 


3 


CHAPTER V.—ON THE DUTIES oF A HOUSEHOLDER. 
MITÂKSARÂ. 


Intending to show that the Srauta and Smarta works are to be 
performed in fire, the author now describes what works are to be 
performed in which sort of fire. 


YAJNAVALKYA. 

XCVII.—The householder should daily perform the 
Sm4rta work in nuptial fire, or even in the fire obtained 
at the time of taking the heritage; and the Srauta 
ceremony in Vaitânika fire.—97. 


MITAKSARA. 

The ceremonies ordained by the Smritis, such as Vaisvadeva 
sacrifice &e. and the profane work, such as the daily cooking of food 
that also should be performed by the householder in nuptial fire or 
the marriage consecrated fire; or in the fire brought at the time of 
partition (of heritage). The fire should be consecrated by the pre- 
paratory rite as described in the following :— 

“The fire should be brought from the house of a Vaisya,” &c. 

The word “api” (even) in the original means on the death of 
the head (lord) of the family; when the fire is brought and con- 
secrated. 

Therefore on the expiration of these three periods (if the fire 
be not brought) then he becomes a sinner and should perform 
Préyaéchitta (penance). 

The ceremonies ordained by the Srutis, such as Agnihotra, &c., 
should be performed in the Vaitdnika fires, t.e., in the fires known 
as Ahavaniya and others (Garhapatya and Daksgindgnt). 

Now the author describes the duties of a Grihasta (house- 
holder). 

YAJNAVALKYA. 

XCVIII.—Having attended to bodily wants and 
made purification according to rule, the twice-born 
should perform his morning prayers after having clean- 


sed his*teeth.—98. 
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MITAKSARA. 

“ Bodily wants ” or necessary (calls of nature). Having finished 
these according to rule (‘ Morning and evening with sacred thread 
on the ear, facing the east” &c. verse 16); and having performed 
purification according to the following rule (‘‘ Destructive of stink 
and sticking,” &c. verse 17), the twice-born, after cleansing his 
teeth should say his morning prayers. 

The rule about the tooth-brush is this:—‘‘ The branch of 
a thorny or a juicy tree, twelve fingers long and of the thickness of 
the little finger, bruised at one end of it to the length of the half the 
joint of a finger, is said to be a tooth-brush, and the tongue-brush 
should be of the same.” By specifying the branch of the tree, the 
grass, stone, finger, &c. are prohibited. Paldsa (Butea frondosa), 
asvattha (Ficus religiosus), have been prohibited in other Smritis 
which may be seen. 

The following is the hymn of the tooth-brush. 

“O lord of woods (tree) give thou to me long life, strength, 
fame, power, offspring, cattle, wealth, divine wisdom and intelli- 
gence.” (Apastamba Mantra Patha, II. 13. 2 and Karma Pradipa 
I, 10, 4.) 

Though the Sandhy4 worship has already been mentioned 
in the chapter on Brahmacharya, yet its repetition here is in order 
to establish (the fact that the prayers of a Grihasta householder 
should be) preceded by the brushing of the teeth. As there is 
prohibition “ A Brahmachari (student) should avoid brushing the 
teeth, dancing and songs.” * 

YAJNAVALKYA, | 
XCIX.—Having worshipped the fires, let him 
_ repeat the mantras (hymns) sacred to the sun with con- 
centration. Let him study the meaning of the Vedas 


and of the various Sastras.—99. 


MITAKSARA. 
After having completed the morning prayers, he should offer 
' sacrifice according to the prescribed rules to the fires named Ahava- 
niya and the rest or to the AupdésSana fire. After that he should 
repeat the sun-deity hymns (Udutyam jâta vedasam &c.) 
“ With concentration ” means with mind not straying. 


* Consult “The Daily Practice of the Hindus,” 
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After that he should study or learn the meaning of the Vedas 
by reading Nirukta (Vedic Dictionary), Grammar, etc. 

By the use of the word “ cha ” (and) in the text it is meant that 
he should revise what he has learnt. 

He should also acquire the various Sastras like the Mémdmsd 
etc. which treat of duties — worldly concerns or wealth 
(artha) and health. 

YAJNAVALKYA. 


C.—He should then go to the ruler for the sake of 
attaining Yogaksema, then having bathed he should 
satisfy and also worship the gods and pitris.—100. 

MITAKSARA. ’ 


After that he should “ go” or approach the “ruler” endowed 
with the quality of being coronated &c., or any other irreproachable 
wealthy person. “ For the sake of yoga-ksema”’ the getting of that 
which one has not is “ Yoga,” the preservation of that which one has 
is ‘‘ Kgsema,” t.e., for the sake of acquisition and preservation. By 
the use of the word “ go to ” in the text, service has been prohibited. 
Service is the performing of commands by taking wages. It is 
prohibited as it 1s dog-livelihood.* 

Then at noon having bathed in rivers etc., according to the rule 
prescribed by his own Sastra, he should offer libations of water to 
the gods mentioned in his Grihya-sfitras, to the pitris (Manes) and 
the Risis (implied by the use of “ Cha ” (and) in the original through 
the fords or tirthas known as Devatirtha, (Pitri-tirtha ete. see v. 19). 

After that he should worship according to the prescribed rules 
with sandal paste, flowers and rice the gods HARI, HARA, HIRAN- 
YAGARBHA, &c., or others as he may prefer with the hymns of the 
Rig, Yajus or the Sima Veda specifically addressed to those deities 
or by joining the word nmaah (salutation) to the 4th declension 
(dative case) of the name of the god (as namak HARAYA namak 
HARAYE &c., salutations to HARA, salutations to HARI, &c.) 

YAJNAVALKVA 


CI.—Let him repeat the Vedas, the Atharvam and 
the Puranas along with the Itihâsas according to his 
power, for the sake of obtaining perfection in the sacris — 


* Some Mss. of Mitiksaré quote from Manu IV. 6. “Service is called Svavrit 
(a dog’s mode of life) ; therefore one should avoid it.” Tr. 
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fice of Japa (muttering of prayers), as well as (repeat) 
the science of spirit (or self).—101. 
MITAKSARA. 

After that he should repeat, according to the prescribed rule 
and his power, the Vedas, the Atharvam, the Itihâsas, the Puranas, 
all of them or some, as well as the spiritual science, for the sake of 
attaining perfection in the sacrifice of Japa. 

YAIJNAVALKYA. 


CII.—The Bali-karma, the Svadha, the Homa, the 
study of the Vedas and honouring the guests are the 
great sacrifices to the Bhftas, the pitris, the gods, the 
Brahman and men.—102. 

MITAKSARA. 

1. Bali-karma (animal sacrifice) is Bhuta-yajiia (sacrifice to 
the ghosts). 2. The svadha (giving of food after pronouncing the 
word svadha) is pitri-yajia. 3. (Sacrifice of food to fire) is Deva- 
yajia (sacrifice to gods). 4. Svadhydya (study of the Vedas) is 
Brahma-yajiia. 5. “ The honouring the guest ” is Manusya-yajia. 

These five great yajñas should be daily performed, because 
they are permanent duties (Nitya). 

As to the declaration of fruit (which results from the perfor- 
mance of these), i.e., for the purpose of asserting the holiness of these 
sacrifices and not to establish their Kamya nature (or being op- 
tional, 2.e., these duties are not optional though their fruits have been 
enumerated, the enumeration of fruit being a sign generally of op- 
tional duties). 

YAJNAVALKYA. 

CIII.—From the remainder of the food offered to 
the gods, let him offer the Bhita-Bali. Let him throw 
on the Rareand for dogs, Chéndalas, and the crows.—103. 

MITAKSARA. 


Having performed Vaisvadeva fire offering according to the 
rules prescribed by his own Grihya Sûâtras with the remainder of that 
food he should offer Bali to the Bhitas. 

The specification of the word Anna (food) is for the purpose of 


excluding uncooked food. 
29 
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After that according to his ability he should place food on the 
ground for dogs, Chândâlas and crows. 

By the use of the word “ Cha ” (and) in the text, are included 
the worms and the pdépa-rogins (inflicted with diseases as signs of 
punishment for past sins). As has been said by MANU (Chap. IIL. 
V. 92).—“ Let him gently place on the ground (some food) for dogs, 
crows and insects,” outcasts Chandalas, those afflicted with diseases 
that are punishments of former sins. _ 

This is to be done both in the evening and morning. Because 
it has been said in Advalayana Smriti :—“ Let him sacrifice morning 
and evening ”. 

Here (there is a diversity of opinion), some say that the rite 
known as Vaisvadeva offering is for the purpose of Purusartha (at- 
tainment of the end of man or virtue), as well as a preparatory rite 
to sanctify the food. For from the text wa mä sra: Agag Raa agaa 
it appears that this is a rite to sanctify the food. And because 
after enumerating “ these are the five great sacrifices” and (ending 
with) “ they should be performed daily, ” by defining them as per- 
manent duties, it is found that (the Vaisvadeva ceremony) is for 
Purusirtha (the end of man or virtue). ; 

This (opinion of the opponent) is not reasonable. In the case 
of its being for “ Purusartha”’ (end of man), it cannot be for the sake 
of Annasamskara (sacrament of food). For, in the case of its being 
a rite for the sanctification of materials, the rite of Vaisvadeva is for 
the sake of the food. In the case of its being for Purusartha (virtue) 
the material is for the sake of the Vaisvadeva rite. Thus, there 
being mutual contradiction (these two cannot exist at the same time). 
Therefore it being for the sake of Purusfrtha is reasonable. (Because 
of the text [Manu II. 28]):—‘ By the great (sacrifices) and by 
(Srauta) rites the body is made fit for (union with) Brahman (or 
made divine).” So says the Manu Smriti :— 

“ But if another guest comes afterwards, when the Vaisvadeva 
offering is finished, the householder must give him food according to 
his ability ; but not repeat the Bali offering ” (Manu III. 108). 

It being for the sake of Purusartha (virtue), the rite termed as 
Vaidvadeta is not to be performed for every cooking. Therefore the 
two periods (“ then the morning and the evening ”) have been shown 
as Utpattiprayoga. 


* Also Markandeya Purânam XXIX. 28 (Jivânanda’s edition), 
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“ They should be performed daily ” is an adhikdra vidhi (entit- 
ling or empowering rule or precept). Thus everything is irreproach- 
able. ' 
YAJNAVALKYA., 
CIV.—Food should be given daily to Manes and 
the men, also water. The study should be daily done. 
The food should not be cooked for self.—104. 


MITAKSARA. 

The food should be given daily according to ability to Manes 
and men. In default of food, kandas (bulbs), roots and fruits &c, in 
default of these, water should be given ; because of the word “ api” 
(in the original translated by “ also”) which is meant to indicate . 


fruits, roots, &c). 
The study (of the Vedas) should be daily performed in order 


not to forget. 
Food should not be cooked for one’s own sake. The word Anna 


(food, lit. cooked rice) is used to indicate here all edible substances. 
How then? For the sake of gods (manes, men, &c.) the food should 


be cooked. 
YAJNAVALKYA, 


CV.—Children, the bride, the old, the pregnant, 
the sick, the damsel, the guest and the servants are to 
be fed, the couple (husband and wife) eating last. —105. 

MITAKSARA, | 
The married but living in the house of her father is called Sva- 
vasini (the bride). The rest are well known. The children &c. and 
the guests and servants &c. “are to be fed, ” being fed, the husband 
and wife should eat last (or the remainder). 
YAJNAVALKEYA., 

CVI.—The food should be made non-naked and 
ambrosial by the twice-born diner by Aposgana from the 
above and below.—106. 

MITAKSARA. 
The food should be made non-naked and ambrosial by the 
twice-born eater, from the above and below with the ceremony known 
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as Aposana. The specifying of twice-born is for the purpose of 
making it a general rule for all orders like Upanayana &c. 
[Translator's note.—For ApoSsana, see verse 81] 
YAJNAVALKYA. 

CVII.—(In the event) of the guests of all classes 
(coming together, they all) ought to be given according 
to ability and precedence. A guest is not refused even 
in the evening. With speech, room, grass and water 
(hospitality is to be shown).—107. 


MITAKSARA. 


After the Vaigvadeva worship, men of the classes of Brahmanas, 
&c. coming as guests at one and the same time, should be cherished 
according to their precedence of Brihmanas &c. and according to 
ability. Ifa guest arrives even in the evening, still he is not to be 
refused or not to be turned away. As it has been said by Manu:— 

“ Grass and room for resting, water, and, fourthly, a kind word 
these things never fail in the houses of good men.” (Manu Ch. III. 
101). Though there should be nothing to eat in the house, still he is 
to honour the guest with speech, room, grass and water. 


The Beggar. 
YAJNAVALKYA. 

CVIII—With honours alms are to be given to the 
Bhiksus (beggars) and to the Suvrata. Those friends, 
relatives and kinsmen who come in time, should be fed. 
—108. 

MITAKSARA. 

To a Bhikgu (beggar or Sanny4si) alms should be given gene- 
rally. Toa Suvrata (the Brahmachéri and the Yati) with honour ; 
having said welcome, alms are to be given according to the rule 
“ after having poured water, alms are to be given.” 

“ Alms” is of the sizeof one mouthful, and a mouthful is of 
the size of a pea-hen’s egg. As in the Satatapa Smriti :—‘ Alms is 
of the size of grasa, four times that is pugkala, fourfold of that again 
is Hamta, and thrice that is Agra.’ 

The friends, relatives and kinsmen who arrive at the time of 
dinner, he should feed. ‘‘ Friends” are friends. “Relatives ” those 
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by whom a girl is taken or given. The relatives of father and 
mother are Bandhus or kinsmen. 


Beef-offering to the honoured quest. 
YAJNAVALKYA, 


CIX.—Let him show a learned Brahmana, abig bull 
ora big goat as well as good treatment, precedence, 
sweet food and kind speech.—109. 

MITAKSARA. 


A big “bull” an ox, or a big goat, he should show to a Srotriya 
(learned Bréhmana) who has been described already. By saying, 
“ This is presented by us for you ” for your satisfaction not as a gift 
or for consumption. As “ All this is your honour’s,” (which is a 
mere polite speech and does not mean that everything really belongs 
to the addressee). Because it is impossible to give to every learned 
Brahinana a bull. And because there is the prohibition :—“ A 
thing though legal but not conducive to heaven and unpopular, 
should not be practised.” 

After that good treatment must be shown. 

“Good treatment” is the giving of welcome address, seat, 
water to wash the feet, the hands and the mouth. 

He having been seated, to sit after (or behind) him is precedence. 

“ Sweet food ”? delicious Sao 

“ Courteous speech ” such as “‘ we are blessed by your coming 
to-day,” &c. 

Again in case of an Asrotriya Brahmana therule propounded 
by GAUTAMA, (For an Asrotriya (ignorant) water and seat) is appli- 
cable. 

The annual Feast on Beef. 
YAJNAVALKYA. 


CX.—Once a year Argha is to be given to the Snataka, 
the Acharya, the king, the friend and the son-in-law, 
again the Ritvija at each sacrifice.-—110. 

| MITAKSARA. 


The Snataka (is of three kinds :—(1) The Vidya Snâtaka. (2) 
the vrata Snataka, and (3) the Vidy4-Vrata Snataka. 

He who returns (from studentship) after having completed the 
Vedas, but not having completed the Vratas (vows) is a Vidyâ-Snâ- 
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taka. He who returns after having completed the vows (vrata) but 
not having completed the Vedas, is a Vrata-Snâtaka. He who returns 
after having completed both is a Vidyâ-vrata-Snâtaka. 

‘The Acharya” as has been defined before. “ The king” will 
be defined subsequently. The “ Priya ” means friends. The Viva- 
hyah means son-in-law. 

By “ Cha ” (and) is meant to be included the father-in-law, the 
father’s brother, the mother’s brother, &c.; as in the Asvalayana 
Smriti :— Let him prepare Madhuparka, after having elected a Rit- 
vija on the arrival of the Snataka, the king, the Acharya, the father- 
in-law, the father’s brother, and the mother’s brother.” 

These Snatakas and the m oncea year when coming to one’s 
house, “ arghya is to be given,” t.e., they should be fully wong 
with Madhuparka, and ought to be aula 

By the word Arghya, Madhuparka is indicated. 

The Ritvija as has been previously defined, is to be worship- 
ped at each sacrifice with Madhuparka even before the end of the 
year. : | 
. YAJNAVALKYA. 

CXI.—The way-farer is to be known as an Atithi 
(guest). The Srotriya and the versed in Veda are two 
who ought to be respected by a householder desirous of 
heana (Brahma) regions.—111. 


MITAKSARA. 

One who is on the road is to be understood a guest. The Sro- 
triya and the one versed in the Veda when on the road should be 
known to be two guests who ought to be honoured by the householder 
who is desirous of attaining Brahmaloka (region of Brahma). Though 
by mere studying one becomes a Srotriya, yet here by the word 
p Srotriya ” is meant one who has committed to memory as well as 
understood the meaning of the Vedas. One who has mastered the 
meaning of the Vedas is called a Veda-paraga (versed in Veda.) 

Should give feast but not hanker after other's feasts. 
YAJNAVALKYA. 
CXII.—Let him not be inclined to another’s food 
without irreproachable invitation. Let him avoid the 
abuse of speech, hand and feet as well as too much. eat- 


ing.—112. 
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MITAKSARA. 


He whose inclination is for another’s food is said to be inclined 
to another’s food. He should not even be inclined to another’s food, 
except in irreproachable invitation, because of the Smriti:—‘‘ He 
should not decline an invitation, which is irreproachable.” 

“Abuse of speech, hand and feet.” The original “speech, 
hand and feet” is a compound of three words, speech, hand and 
feet. He should avoid their abuse. ‘‘ Abuse of speech” such as 
impolite or false speech. “ Abuse of hand ” as slapping the arms on 
the stirrup, saddle, &c., (while riding). ‘“ Abuse of feet” as leap and 
bound. By the word “ Cha” (and) in the original is meant he should 
avoid abuse of the eye, &c. As in Gautama Smriti (IX. 50) :— | 

“ He will keep his organ, his stomach, his hands, his feet, his 
tongue, and his eyes under due restraint.” 

He should avoid excessive eating, because it produces ill health. 


The honouring of quests while they depart. 
YAJNAVALKYA. 
CXIII.—He should follow the satisfied Srotriya guest, 
' till the boundary (of his village, &c.). The rest of the 


day he should pass in the company of learned men, 
friends and kinsmen.—113. 


MITAKSARA. 


Having satisfied the before-mentioned Srotriya guest and the 
Veda-versed guest with food, &c., he should follow behind them or 
escort them till the boundary of the village. 


After that, having taken food, he should pass the rest of the day 
in the company of men learned in history, Puranas, &c., of friends 
versed in poetry, stories, &c., and of “ kinsmen ” skilled in pleasing 
and acceptable conversation. . 

The Evening Prayer. 
YÂJNAVALKYA. 

CXIV.—Having performed the evening prayers 
(Sandhya), and offered oblations to the fires, and wor- 
shipped them, having dined abstemiously being sur- 
rounded by his dependents, let him go in.—114. 
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MITAKSARA. 


Then having performed the evening Sandhya according to the 
before-described method and having offered oblations to one or more 
fires, and having worshipped or being seated near them, and being 
surrounded by the dependents, the before-mentioned brides, &c., 
(V. 105), he should take food. i 

By the word “Cha” (and) is indicated that he should finish 
pondering over the household matters, like income and expenditure, 
&c. After that he should enter in or go to sleep. 


The Morning Duties. 
YAJNAVALKYA. 

CXV.--Having risen in the Brahma hour, let him 
think over the good of the self. Let him not abandon 
the religion (dharma), wealth and pleasures at their 
proper time, according to his ability —115.* 

MITAKSARA. 

Then having arisen in the Brahma hour ; having awoke at the 
latter end of the night, let him think over the good of his soul that 
which he has done, that which he wishes to do, as well as the doubts 
(which might have arisen in connection with) the meaning of the 
Vedas. Because at that time the mind being tranquil and not 
agitated, it has the capacity of reflecting truth. 

Then he should not abandon Dharma (religion), wealth and 
pleasures, at their appropriate time and according to his ability. 
The sense being that he sbould attend to them as far as possible. 
Because they are Purusirtha (ends of human life). As said GAU- 
TAMA (ix. 45): “Let him not pass idly (any part of the day, 
be it) morning, midday, or evening, but according to his ability, he 
shall make each useful by the acquisition of spiritual merit, or of 
wealth, and by taking to pleasure.” 

Here, though attending to these has been ordained generally, 
yet pleasures and wealth must be sought without contradicting 
Dharma (religion). They (wealth and pleasures) should be attended 
daily, because they are based on religion. 


The Persons worthy of honour. 3 


* Compare Mârkandoya Purina, XXXIV. 17. 
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YAJNAVALKYA. 
CXVI.—-Are to be respected in their order (men 
possessed of) science, arts, age, relation and wealth. A 
Sadra even having these, deserves respect in old age. 


— AT. 


MITAKSARA. 
“Science” as has been defined before. “Acts” are either 
Srauta or Smarta. “Age” older than one’s own self and above 
sevefity years of age. “Relations” extensive connection with kins- 


men. “Wealth” village, gems and the rest. Possessed of these 
are to be “respected” or honoured in their order. A Sudra even 
having, or being rich in, these (science, acts, relations and wealth), 
possessing some or all of them, deserves respect in “ old age, ” above 
eighty years of age. Because it is ordained in Gautama Smriti (VI. 6): 
“ Even a Sadra of eighty years and more (must be honoured). 
The Rule of Road. 
YAJNAVALKYA. 


CXVII.—To the aged, the loaded, the ruler, the 
Snata (the bathed), the woman, the diseased, the bride- 
groom, the cart-man, way should be given. Among 
them the ruler is to be respected, and a Snata (the 
bathed) is to be respected by a king.—117. 


MITAKSARA. 
“The aged ” whose body is on the eve of decay and is well 
known. “The loaded,” one carrying a load. “The ruler,” the 


king, not alone the Ksatriya. ‘‘ The Snâta (the bathed),” the student 
who has bathed after completing both the Vedas and the Vratas. 
“The woman” is well known. ‘“ The bridegroom,” one who is 
going to be married. “The cart-man,” the carriage driver. 

By the word “ Cha” (and) is to be included the drunkard, the 
insane, &c. Because it has been ordained by Sankha: “To the 
child, the aged, the drunkard, the insane, the impure body, the load- 
bearer, the woman, the Snâta (the bathed), the ascetic, &c., &c.” 
To these road should be given. He should himself step out of the 
way when these persons come from the opposite side. When the 
aged, &c., come at the same time with a ruler on the way, the ruler is 


to be respected. They should give way to the ruler. The Snata 
30 
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(bathed) is to be respected by the king. By the specification of 
Snataka is denoted every sort of Snétaka, and does not mean merely 
the Brahmana. Because the latter is always honourable. As said 
by Sanhkha: “Now the way should be first given to the Brihmana, 
some say to the king. But that is not right. The Brahmana sur- 
passes the king, being the spiritual guide and the eldest, therefore 
way should be given to him.” . 

When the aged, &c, mutually confront together in the way at 
the same time, then special consideration must be made for a person 
who is comparatively older in age or has greater learning, &c. * 


The Duties of Ksatriyas and Vaisyas. 


The Bréhmana’s livelihood. 
YAJNAVALKYA. 


CXVIII.—Sacrificing for himself, studying and 
giving alms (are the duties) of the Vaisyas and Ksatriyas; 
acceptance of gifts is an additional act for the learned 
Brahmana, so also sacrificing for others, and teaching. 


—118. 
MITAKSARA. 


Sacrificing for himself, study and liberality are the general 
duties of the Vaisyas, Ksatriyas, Brahmanas and the twice-born 
Anulomas (the two latter being implied) by the word “Cha” (and) 
in the text. 

In addition to these, the Brahmana has the — of gifts, 
sacrificing for others and teaching others. ‘So also” indicates that 
the employments ordained in other Smritis are to be included. 

As said by Gautama (X. 5) :— 


“Agriculture and trade are also lawful for a Brahmana, and usury as well, 
provided he does not do the work himself, 

“The Ksatriyas and the Vaisyyas may teach others when 
directed by the Brihmanas.” Not of their own will. As has been 
ordained by Gautama (VII. 1-3) :— 

1. The rule for times of distress is that a Brahmana may study under a teacher 
who is nota Brahmana 2. Astudent is bound to walk behind and to obey (his 
non-Brihmanical teacher). 8. But when the course of study has been finished, 
the Brahmana pupil is more venerable than his teacher, 

These are the six duties of the Brahmanas in times of non- 
distress. Of these the former three, viz., the sacrificing for himself, 


&c., (study and alms) are for the sake of Dharma (religion); the 
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acceptance of gifts, &e., are for the sake of livelihood. As has been 
sail by MANU (X. 16): “But among the six acts ordained for 
him three are his means of subsistenance, viz. n eielo for aikers, 
teaching, and accepting gifts from pure men.’ 

The sacrifice and the rest must necessarily be performed, not 
so the receiving of alms, &c. Because it has been ordained by 
Gautama (X. 1-3):— E 

l. “(The lawful occupations common) to (all) twice-born men are the studying 
tho (Veda), offering sacrifices (for their own sake) and giving (alms). 2. Teaching, 
performing sacrifices for others, and receiving alms (are) the additional (occu- 
pations) of a Brahmana. 3. But the former three are obligatory on him. 

The livelihood of Kgutriyas and Vaisyas. 
YAJNAVALKYA, 


, CXIX.—The chief duty of the Ksatriya is the 
protection of the subject. For the Vaisya are ordained 
usury, agriculture, trade and tending of the cattle. 


—119. 
MITAKSARA. 


For a Kgatriya protection of the subject is the chief duty, both 
for the sake of Dharma (religion) and of livelihood. 

For a Vaisya, usury, agriculture, trade, tending cattle are the 
duties ordained for the sake of livelihood. “ Usury” is the investment 
of wealth for the sake of increment Sale and purchase for the sake 
of making profits is “trade.” The rest are well known as has been 
said by Manu (X. 79) :— 


“ To carry arms for striking and for throwing is prescribed for Ksatriyas, to 
trade, to rear cattle, and agriculture (are prescribed for Vaisyas) ; as a means of 
subsistence; but their duties are liberality, the study of the Vedas, and the per- 
formance of sacrifices.” 


The livelihood of the Sidra. 
YAJNAVALKYA. 

OXX.—For a Sadra serving the twice-born ; unable 
to live by that, he may become a trader, or may live by 
various arts, promoting the good of the twice-born. 
120. 

MITAKSARA. 


For a Sadra the service of the twice-born is the chief duty, both 


for the sake of Dharma (religion) and of livelihood ; of this the service 


236 YAJNAVALKYA SMRITI. 


of the Brahmanas is the highest Dharma, as ordained by Manu 
(X. 123) :— 


‘sThe service of Brahmana alone is declared to be an excellent occupation 
for a Sidra.” 


When. however, he cannot procure his livelihood by serving 
the twice-born, then he may earn his bread by the profession of trade, 
or, by various arts. sil 


“Promoting the good of the twice-born : ’—The sense being 
by such works which are not inconsistent with the service of 
the twice-born. Such works have been enumerated by Devala :— 


“The duties ofa Sûdra are the service of the twice-born, avoidance of sin, 
maintenance of wife, &¢., and the rest, agriculture, tending the cattle, carrying 
loads, transacting sales, painting, dancing, singing and playing on (various instru- 
ments like) flute, harp, drum, &c., &e.” 


The universal duties of the Twrce-born. 
YAJNAVALKYA. 

CXXI.—He should be wife-loving, pure, maintain- 
ing the dependant, and be engaged in the Sraddha, and 
the ceremonies, and with the Mantra “ Namah” he should 
perform the five sacrifices.—121. 


MITAKSARA. 


He who “loves ” has connection with his “wife” only and not 
any others’ wife or a public woman is such as (is indicated by 
the term wife-loving.) ‘‘ Pure” possessed of external and internal 
purity; like a twice-born. He should maintain his dependants. 
“ Engaged in the Sraddhas and ceremonies ” :—The Sraddhas are 
Nitya, Naimittika and Kaémya. The ceremonies are the Vratas or 
rites of a Snataka (a student of Veda) and (such of them) which are 
not prohibited. He should be engaged in these. 


With the mantra called “ Namah” he should “ perform” or 
practise the above-mentioned five great sacrifices daily. Some 
describe the Namah mantra to be the following :—“ To the Gods, 
to’ the Manes, to the great Yogis, salutations with Svâhâs, Svadhas 
always salutations, salutations (Namah).” Others say the word 
“ Namah” alone should be uttered. “This should be done in 
Vidvadeva and profane (worldly) fire, and not in the nuptial fire,” 
such say the Acharyas. 
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The universal duties of all men. 


The author now describes the general duties (Sadharana 
Dharma.) 

YAJNAVALKYA. 

CXXII.— Harmlessness, veracity, non-stealing, 
purity, controlling of the organs, liberality, self-con- 
trol, mercy, and forgiveness, are the means of religion 
for all.— 122. 

MITAKSARA. 

“ Harmlessness ”—non-doing of “ harm” or injuring living 
beings. “ Veracity’’—truthful speech, not causing pain to anybody. 
“ Non-stealing ”—not taking of things not given. “ Purity” —ex- 
ternal and internal. ‘Control of organs’ —employment of the intellect 
and the organs of action in lawful objects. “ Liberality °” —removal 
of the pain of living creatures by giving food and water. “‘ Self- 
control ”— repression of the internal organ (mind.) “ Mercy ”—pro- 
tecting the afflicted. ‘‘ Forgiveness ”—non-emotion of the mind 
under injury. i 

These are the means for the acquisition of Dharma for all men 
beginning with the Brâhmaņa and ending with the Chandala. 

YAJNAVALKYA, 


CXXIII.—He should practise behaviour worthy of 
his age, intellect, wealth, speech, toilet, instruction, birth 
and calling, with uprightness and without cunning. 


—123. 
-MITAKSARA. 


“ Age ’—Infancy, youth, &c. “ Intellect ’—natural under- 
standing in profane and sacred transactions. ‘‘ Wealth’’—riches, as 
houses, fields, &c. “Speech ’’—speaking. ‘‘ Toilet”’—orderly dispo- 
sition of clothes, garlands, &c. “ Instruction ’’-—acquaintance with the 
science of acquiring the chief end of humanity. “ Birth’’—family. 
“ Calling’”’—acceptance of gifts, &c., for the sake of livelihood. 

He should “ practise,” adopt, “ behaviour,” conduct, “ worthy of” 
or appropriate to these, z.e., age and the rest. Such as an old man 
(should behave) worthy of his (age) and not like that which would 
be fit for youth. Such should also be understood with regard to 
intellect, &c., &c. 
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‘““Uprightness "—not crooked. ‘ Without cunning ’—with- 
out malice. 
The Srauta or Vedic Rites—The Kdémya Karmas. 
Thus having described the Smarta ceremonies, the author now 
describes the Srauta ceremonies. 


YAJNAVALKYA. 


CXXIV.—That twice-born who has more than 
triennial supply of food may drink the Soma. He who 
has more than one year’s food may perform the Soma- 
antecedental sacrifices.—124.* 

MITAKSARA. 
_ He alone who has food which is sufficient to supply the 
necessities of life for three years or “ triennial supply,” or more than 


that, may drink Soma juice; and nota person of smaller means. 


Because the following fault is heard :— 
“The twice-born who having small means drinks Soma, though he is a Soma- 
drinker, yet does not receive its fruits.” (Manu, XI. 8.) 


This restriction is in case of optional Soma-sacrifice, the perma- 
nent Soma-sacrifice, of course, must necessarily be performed. 

He who has food sufficient for one year may perform the 
Soma-antecedental sacrifice. That which precedes Soma-sacrifice 
is Soma-antecedent ; relating to such, is ““Soma-antecedental.”’ What 
are they? Fire-sacrifices, full and new moon sacrifices, Pasu 
sacrifice, Chaturmasa sacrifice and their modifications. He should 
perform these. 

The Nitya or obligatory Srauta Karmas. 

Having thus spoken of the optional (kémya) Srauta works, 

the author now speaks of the permanent Srauta works. 
YAJNAVALEYA. 


CXXV.—Once a year the Soma (sacrifice), so the 
Pasu (sacrifice) once an equinox, the Agrayana and the 
Chaturmasya sacrifices should be performed also.—1285. 
MITAKSARA. 


Once every year the Soma-sacrifice is to be performed. “ The 
Pasu once an equinox,” the Pagu sacrifice is to be performed on every 
equinox, respectively termed the southern (autumnal) and the 


* Compare Manu, XI. 7-8. 


| 
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northern (vernal) equinox. “So” means once every year. 
Because there is Sinriti:—‘‘ He should sacrifice with Pasu (beasts) 
once every year. Some say once every six months.” 

The Âgrayaņa sacrifice should be performed on the ripening 
of the grain, and the Châturmâsya sacrifices must be performed 
once every year. 


The Niggardliness in feast-giving. 
YÂJNAVALKYA. 

CXXVI.—These being not possible, the twice- 
born should perform the Vaisvânarî sacrifice. Sacrifice, 
productive of fruit, should not be performed deficiently 
when there are means.—126. 


MITAKSARA. 


When “These” the above-mentioned Soma, &c, which are 
permanent sacrifices (Nitya), be not possible, at that time he should 
perform the Vaisvanara sacrifice. Moreover, what is denominated a 
deficient sacrifice that should not be done when there is wealth. 
That which is “ productive of fruit ” or which is performed for the 
attainment of a certain object (Kamya), that may not be performed or 
ought not to be performed with deficient means. 


YAJNAVALKYA. 


CXXVII.—He is born a Chandéla who performs a 
sacrifice by begging from a Sidra; he who does not 
give away what has been collected for the sake of sacri- 
fice, becomes a vulture or a crow.—127. 


MITAKSARA. 


He is born a Chandala in his next birth who begs from a Sadra 
for the sake of performing a sacrifice. He, again, who having 
(collected money) by begging for the sake of sacrifice does not give 
away or abandon all, becomes for a hundred years a vulture or 


acrow. As said Manu (XI. 25) :— 


“A Brahmana who, having any property for a sacrifice, does not use the 
whole (for that purpose), becomes for a hundred years a vulture of the kind called 
BhA&sa or a crow.” 


* Vulture’—faleon. ‘‘ Crow” is well-known. 


The religious householder takes no thought of to-morrow. 
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YAJNAVALKYA. 
CXXVIII (a).—Kustla-Kumbhi, Dhanyah ; Trya- 
hikah or even Asvastana.— 128. 
MITAKSARA. 

“ Kusula,” granary. ‘“ Kumbhi,” certain jar. The word 
Kusgula-kumbhi is a compound of Kusula and Kumbha. He who 
has corn (Dhanya) of the measure of a granary or an earthern jar, is 
designated by the above term (Kudula-Kumbhi-Dhanya). He should 
either be a Kusula-Dhanya or a Kumbhi-Dhanya. He who has corn 
sufficient to maintain his family for twelve days is a Kusula-Dhanya. 
A Kumbhi-Dhanya is one who has corn sufficient to maintain his 
family for six days. He who has corn sufficient for three days is 
Trydhika. He who has corn for to-morrow is a Svastana. He who 
is not a Svastana (has not food for morrow) is an Aévastana. 

YAJNAVALKYA. 


CXXVIII(b)—He may even live by gleaning 
grains or ears of corn. Among these the subsequent 


ones are better.—128. 
MITAKSARA. 


Gleaning of ears (silam) is the collecting of the fallen and 
abandoned stalks of rice, &c. Picking up of each individval aban- 
doned grain is (Ufichchha) “ gleaning of grains.” Silam and Uñchhah 
form the compound Silofichhah (in the original meaning gleaning 
of ears of corn or grain). He should subsist by gleaning of grains 
and ears of corn. 

The householder may live by the four methods of Kusfla- 
Dhanya, &c. ‘“ Among these four kinds of Brahmanas Kusila- 
Dhanya &c.” those who have been mentioned “subsequently ” or 
afterwards are “better” or more excellent or more praiseworthy 
(than those that go before). 

Though this has been mentioned in the context of the twice- 
born, yet it is applicable only to the Brahmana, because of their 
possessing knowledge, patience, &c. So also Manu (IV. 2) :— 


“ A Brihmana must seek a means of subsistence which either i 


causes no, or at least, little pain (to others), and live by that, except 


in times of distress.” 
So also after premising the Brâhmaņas he (Manu IV. 7) 


ordains :—“ Let him be a Kuśûla-Dhânya or a Kumbhi-Dhânya.” 
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From the declaration like these &c (it follows that it applies to the 
Braihmanas). 

This has been said in respect of tho highly self-controlled 
Yayavara,” and is not meant to apply to the Brahmanas in general. 
Had it been so, then there would bo contradiction between this and 
the text, “that Brahmana who has more than a triennial supply of 
food may drink Soma ” (V. 124). è 

So two sorts of householders are spoken of in those passages. 
As said Devala :—“ The householder is of two sorts, the Yâyâvara 
(wandering, nomad) and the Salina (settled dwelling: in houses). 
Among these two, the Yâyâvara (wandering householder) is better 
because to him is prohibited sacrificing for others, teaching, accept- 
ing gifts, heritage, and keeping of stores. He who is engaged in 
six kinds of duties (see V. 118) and is possessed of servants quad- 
rupeds, houses, villages, wealth, and corn, and following the people 
is a Salina (settled householder). ” 

The Salina (settled householder) i is again of hour sorts :—One 
who sustains himself by six means, by sacrificing for others, teaching, 
accepting gifts, agriculture, trade, and tending of cattle. 

_ The second is (who lives by) three modes viz., sacrificing for 
others and the rest (two that have been above enumerated). 

The third (who lives by) sacrificing for others and teaching. 

The fourth who lives by teaching ‘alone. As said Manu 


IV. 9). 
z a these some are devoted to six works, others to three, another to two, 
and the fourth gets his living by Brahma sacrifice.” 

Similarly the text, “ The acceptance is an additional mode for 
the Brahmana”’ points out the livelihood of a Salina (settled -house- 
holder). For a Yâyâvara :— He should live by gleaning of ears of 
corn and grains.” | 

Here ends the chapter on the duties of a Householder. 

* “A vagrant mendicant, saint, a Brahmana who has preserved his household. 
fire (?)” M, W. 
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CHAPTER VI.—ON THE VRATAS TO BE OBSERVED BY A 
SNATAKA BRAHMANA. 


Thus having described the Srauta and Smârta duties of a 
householder, now, the author „describes the self-imposed duties 
(Vratas) of a Snataka beginning from bathing (after completing the 
Vedas) which must necessarily be performed by a Brahmana and 
which consisting of precepts and prohibitions have been mentally 
determined upon. 

YAJNAVALKYA. 

CXXIX.—-He should not attempt to get wealth 
which would prevent the study of the Vedas, nor from 
here and there, nor by adverse professions and he 
should always be contented.—129. 


MITAKSARA. 


The means of getting wealth by acceptance of gifts &e. for a 
Brihmana have already been indicated. The author now adds a 
qualification to that. 

“He should not attempt to get” he should not seek for, 
“wealth ” which is preventive of the study of the Vedas; though it 
be not prohibited. 

“ Now from here and there ” not from a person whose character 
and conduct is not known. “ By adverse professions ” “ adverse” e.g., 
sacrificing for persons for whom sacrifices ought not to be made &c. 
“Professions.” e.g., Dancing, singing &c. adverse (means) and (unworthy) 
professions (form the compound word in the original). “ Adverse 
professions.” ‘‘ By such means he should not attempt to get wealth ” 
is understood. The repetition of the word “ not” in the text is for 
the sake of (Paryudésa negation). In this chapter on Snataka the 
“ not” is everywhere used in the sense of (Paryudâsa) only. Besides, 
even in the getting of wealth, he should be “contented ” or satisfied. 
By the word cha (and) “ self-control” is indicated. Asin the Manu 
Smriti (1V. 12) :— 

“ He who desires happiness must strive after a perfectly contented disposition 
and control himself.” 
May take qift from a King &e. 
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YAJNAVALKYA. 


CXXX.—He may ask for wealth from a king, a 
pupil, a sacrificer, when afflicted by hunger. He should 
avoid hypocrites, sceptics, heretics, and those who act 
like a heron.—130. 

| MITAKSARA. 


‘ Afflicted” pained by hunger, the Snataka (student) may take 
wealth from a “king ” with whose history he is acquainted, from a 
“pupil ” (who will be defined further on), or from a “ sacrificer ” and 
one from whom sacrifice can be made (without reprehension). 

By using the phrase “afflicted by hunger” it follows that a 
person who has obtained by partition etc. property sufficient to main- 
tain his family, should not seek for wealth from anywhere else. 

Besides he should avoid hypocrites, sceptics, etc. in all works, 
whether worldly, Vaidic (religious) or Sastriya (belonging to Sastra or 
law). By the word cha (and) in the original is indicated persons who 
are engaged in prohibited acts, who are cat-natured knaves. As said 
Manu (IV. 130) :— | 


“Let him not honour, even by a greeting heretics, men who follow forbidden 
occupations, men who act like cats, rogues, logicians, and (arguing against the 
Vedas) those who live like heron.” 

“Hypocrite ” who performs merely for the object of pleasing 
the world. ‘“‘Sceptic” :—Who raises doubt everywhere through the 
force of his reasoning. “ Heretic’—who has chosen (or entered to) 
(Asrama) orders of life reprehended by the learned Traividyas 
(versed in three sciences). ‘‘ Who act like a heron ” :— Whose occu- 
pation is like that of a heron, as said Manu (IV. 196):— 


“That person, who with downcast look, of a cruel disposition, is solely intent 
on attaining his own ends, dishonest, falsely gentle, is one who acts like a “ heron.” 


“Who follow forbidden occupations” who are addicted to 
(illegal and immoral) prohibited acts. ‘‘ Who acts like cats” :— 
he whose actions or nature is like that of a cat. His definition 
is given by Manu (IV. 105). “(A man) who, ever covetous, 
displays the flag of virtue, who is a hypocrite, a deceiver of the 
people, intent on doing injury, (and) a detractor from the merits of 
all men, one must know to be one who acts like a cat.” 

The association even with such persons being prohibited, it 
follows a fortiori that one should not himself become like them. 


His other Duties. 
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YAJNAVALKYA. 

CXXXI.—-He should wear white clothes, keep short 
hair, beard, and nail, be pure, should not eat in the 
sight of his wife, nor with a single cloth nor (after 
having) finished.—131. 

MITAKSARA. 


Besides ; “ white’’—washed, “clothes” garments. He who 
wears such is called “ white-cloth-wearer ” (in the original’. He who 
“keeps short” or clips short the hair, the beard, and the nail, is 
(indicated by the compound in the original) “ short-hair-beard-nailed.” 


. “Pure” mental and physical. He should become sweet-scented 
by bathing and by anointing the body with unguents, by incense, 
and garlands. As said Gautama (I. 2). 

“ The Snftaka shall be always pure, sweet-smelling, and bathe frequently.” 

By enjoining sweet-smelling objects, the prohibition of a 
scentless garland follows (as a matter of course). So also Gobhila 
Gi. 5. 16% 163 i 


“He should not wear a scentless wreath except a wreath (chain) of gold and 
gems.” 


A Snâtaka should always be so. This is when he possesses 
property. As ordained by Manu (IV. 34) :— 
“ Nor should he wear old or dirty clothes, if he posesses property.” 
He should not eat in the “sight of his wife,” i.e., when she 
remains in his presence, from the fear of begetting weak offspring. 
So also the Sruti. 


“He should not eat in the presence of (his) wife, otherwise the offspring 
becomes weak.” 


Therefore, eating together with her has been remotely dis- 
allowed. Nor (should he eat) with a single cloth on, nor “ finished ” 
nor after having risen from the seat; (The word “should” eat is to 
be supplied). 


YAJNAVALKYA. 

CX XXII.—-He should run no risk, nor of a sudden 
speak unpleasantly, nor what is hurtful or untrue, and 
he should not be a thief or a usurer.-—132. 

| MITAKSARA. 
Besides. He should never “run ” or do, “ risk ” acts involving 
danger to life, such as going over etc., a country infested by tigers, 
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thieves, etc. ‘‘ Of a sudden” without cause, he should not utter any 
language which is harsh, unpleasant and cause distress. Nor also 
hurtful or untrue speech though pleasant. By “Cha” (and) is 
indicated uncivil and loathsome speech. Phrase “ he should not speak 
suddenly ” joins with the above. Jokes etc. are (of course) excepted 


(from this prohibition). Because there is a Smriti :— 
“ One may even joke with his Guru without crookedness.” 


He should not bea “ thief” or take anything belonging to 


another without his permission. “ Usurer ” :—One who lives by 
illegal (prohibited) interest. He should not be a usurer. 
YAJNAVALKYA. 


CXXXITI.-—He (should be) Daksayani and (wear) the 
Brahma’ thread, have bamboo, and water-pot. He 
should keep the right side towards Gods, earth and the 
cow, Brahmana and the trees.—133. 


MITAKSARA. 

Besides. “ Dâkşâyaņa ” Gold. He who wears gold is called 
a Daksfyani. The “ Brahma-thread,” the sacred sacrificial thread. 
He who has it is called the wearer of Brahma-Sfitra. “ Bamboo ”keep 
bamboo stick and “ water-pot.” The verb “ should be” joins all 
the above. Here the repetition (of the injunction for the wearing) of 
the sacred thread, having mentioned it already in the chapter on 
Brahmacharya, is to indicate the taking of a second sacred thread. 
As said by Vasistha (XII. 9.) :— 


“ But Snatakas shall always wear a lower garment, and an upper one, two sac- 
rificial threads, (shall carry) a staff and a vessel filled with water.” 


Though here it is a general expression that he should wear 
gold, yet it specifically applies to the wearing of an ear-ring. Be- 
cause of the Manu-Smriti (IV. 36.) 


“He shall carry a staff of bamboo, a pot full of water, a sacred string, a bundle 
of KuSa grass, and wear two bright golden ear-rings.” 


So he should keep the right side towards the “ good,” the 
image of god, the “ earth ” taken from (a sacred place of) pilgrimage, 
the “ cow,” the “ Brihmana,” and the “ trees” like Asvattha (Ficus 
religiosa) etc. When he should pass by (these objects) he should 
keep his right side towards them. So also the place where the four 
roads meet ete. As ordained by Manu (IV. 39.) :— 


“Let him pass by (a mound of) earth, a cow, an idol, a Brahmana, clarified but- 


ter, honey, a cross-way, and well-known trees, turning his right hand towards 
them.”’ 
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YAIJNAVALKYA. 


CXXXIV.—-Let him not ease himself in the river, the 
shade, the road, the cattle-shed, water, or the ashes, nor 
towards fire, the sun, the moon, the twilight, the water, 
a woman, or the twice-born.—134. l 


MITAKSARA. 


“ Tet him not ease himself ” should not void urine and feces, 


in rivers etc. So also the cemetery etc. As said Sankha :— 

“He should not ease himself on cowdung, ploughed land, sown land, green 
grass, funeral pile, cemetery, ant-hill, road, granary, cave, hill and banks of rivers. 
Because they support living creatures.” 


So also he should not ease himself “ towards fire etc.” facing 

fire and the rest. Nor ever by seeing these. As said Gautama (IX. 
12—13.) 

12, “ Facing or within sight of wind, fire, Brahmanas, the sun, water, images 


of the gods and cows, he shall not eject urine or fæces, or other impurities.” 
13. He shall not stretch out his feet towards divine beings.” 


Excepting these places, let him void excrements or urine 
covering the ground with grass that is not fit to be used at a sacri- 
fice. As said Vasistha (XII. 13.) 


“ Let him ease himself after wrapping up his head and covering the ground 
with grass that is not fit to be used at a sacrifice.” 


YAJNAVALKYA. 

CXXXV.-—-Let him not look at the sun, a naked 
woman, and who is united in sexual] intercourse, nor 
at urine or fæces, nor when unclean, at the Râhu and the 
stars.—135. 

MITAKSARA. 


Though it is a general proposition that he should not look at 
the sun, yet the looking at the rising, the setting, the eclipsed, the 
reflected through water and the mid-day sun only is prohibited, 
not always. As has been said by Manu (IV. 37) :— 


“ Let him never look at the sun, when he sets or rises, is eclipsed or reflected in 
water or stands in the middle of the sky.” 


He should not look at a “ naked woman” except at the time 
of intercourse. As says Asvaldyana. 


“ Except at the time of sexual intercourse,” 
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“ United in sexual intercourse ” who has just completed the 
intercourse. After finishing intercourse he should not look even on 
a non-naked woman. 

By the word “ Cha” (and) is meant when she is engaged in 
eating etc, (he should not then look at her). As said Manu (IV. 43 
and 44) :— 


“Let him not eat in the company of his wife, nor look at her, while she eats, 
sneezes, yawns, o? sits at her ease. 


“ A Brahmana, who desires energy, must not look at (a woman) who applies 
collyrium to her eyes, has anointed or uncovered herself or brings forth a child.” 


He should not look at urine and ordure. So also being unclean 
he should not look at the Réhu and the stars. By “Cha” is meant, 
he should not look at his reflection in water. Because of the text :— 
“ He should not look at his reflection in water. This is the precept.” 

YAJNAVALKYA. 


CXXXVI.—Uttering the whole of the Mantra begin- 
ning with “ Ayam, me Vajrah,’’* let him walk uncloaked 
in the rain-fall, and. let him not sleep with the head to- 
wards the west.—136. 

MITAKSARA. 

“In the rain-fall” when itis (rainy) he should utter the 
Mantra :—“ Ayam me Vajrah, papmanam apahantiu.” (“May this, 
my thunderbolt drive away evil.’’)T 

“ Let him walk uncloaked”’:—he should go without covering. 
Because there is the prohibition :—‘ Let him not run in the rain-fall.”’ 

And he should not sleep with the head towards the west. 

By “ Cha ” (and) is meant that he should not lie naked. “ He 
should not lie down alone, in a solitary house and naked.” So also 
ordained by Manu (IV. 57.) 


“ He should not sleep alone in a solitary house.’’ 
YAJNAVALKYA. 

CXXXVII.—Let him not throw into waters the 
spittle, gore, ordure, urine, and semen. Let him not 
warm his feet at the fire, and let him not step over 
it.—137. | 

* Parskara Grihya Sutra II. 77. 
7 The full text of the Grihya Sûtra is as follows :— 


“If it rains, he shall go without an upper garment, and shall say, ‘ May, this, 
my thunderbolt, drive away evil.’ ” 
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MITAKSARA. 


“Spittle ’—{any thing ejected from the mouth) saliva. “Gore ” 
—hblood. “ Ordure ’’—fzces. The rest are well-known. He should 
not throw these in waters. So also chaff etc. As said Sankha. 


“Chaff, hair of the head, fæces, ashes, bones, phlegm, nails, hair of the body, 
etc., he should not throw into water. He should not strike the water with hand or 
feet. ” 


He should not warm the feet at fire. Nor also should he step 
over fire. 
By “Cha” (and) is meant that he should not MEP spittle and 
the rest into fire; and he should not blow etc., a fire with mouth. 
So also Manu. (IV. 53-54) :— 


58. “Let him not blow a fire with his mouth, las him not look ata naked 
woman; let him not throw any impure substance into the fire, and let him not 
warm his feet at it.” 

54. “Let him not place (fire) under (a bed or the like), nor step over it, nor 
place it (when he sleeps) at the foot (end of his bed), let him not torment living 


creatures.” A 
YAJNAVALKYA. 


CXXXVIII.—Let him not drink water out of his 
joined palms; let him not awake the sleeping, let him 
not play with dice, with unlawful acts; and let him not 
lie down with diseased persons.—138. 

MITAKSARA. 


Let him not drink water out of his “joined palms ” or the two 
hands brought in contact with each other. The specification of 
water indicates by metonomy all drinkable substances. 

“Let him not “ awake” or cause to rise a “sleeping” person 
who is superior to him in knowledge etc. Because of the specific 
injunction :—“ Let him not awake his betters.” 

“Let him not play with dice” and the like. Let him not play, 
with “ unlawful acts” as jumping over cattles and the like. 

Let him not “lie down,” let him not sleep with “ diseased per- 
sons ” or.those suffering from fever etc., in one place. 

YAJNAVALEYA. 


CXXXIX.—Let him avoid forbidden acts, the 
smoke of the burning corpse, crossing the rivers, and let 
him not sit on hair ashes, chaff, charcoal, and 
potsherds.—139. 
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MITAKSARA. 

Let him avoid acts forbidden by the usage of a country, village 
or family, as well as the smoke arising from the burning of the 
corpse. (Let him avoid) crossing the river by swimming (“let him 
avoid ” is to be joined with the above). 

Let him avoid sitting on hair, etc. By Cha (and) is meant bones, 


cotton, and impure objects. 
YAJNAVALRKYA. 


CXL.—Let him not report a drinking cow, let him 
not enter any place by an improper entrance. Let him 
not receive (any gift) from (an) avaricious Sa i trans- 
gressing the scriptures.—140. 

MITAKSARA. 

He should not report a cow that is drinking the milk, etc., of 
another person to such person, nor should he interrupt her. He should 
not enter, by an improper entrance or bad road, any city, village, or 
temple. He should not receive anything aad a miserly and law-. 


transgressing king. 
YAJNAVALKYA, 


CXLI.—As regards receiving a gift (the following 


_five should be avoided), a butcher, wheel-man, flag-man, 


prostitute, and aking. Each succeeding is ten times 

more wicked than the one preceding respectively.—141. 
MITAKSARA. 

As regards receiving of gifts when obtainable (the following 


should be avoided). Of the five, butcher, etc., those that succeed are 


ten times more wicked than those that precede. 

“ Butcher” —Engaged in the killing of living creatures. 
(“Sûna ” means killing animals, one whose profession is this, is 
called ‘‘Sdant”—butcher.) ‘‘ Wheelman ”—Oilman. “ Flag-man ”— 
wine-seller. ‘Prostitute’ —Public woman. “King” has been 
defined before. | 

The Rules of Study-Com mencing. 
YAIJNAVALKYA 
The author now describes the laws of study. 
CXLII.—The Upakarman (commencement) of stu- 


dies (should take place) in Sravanya, or by Sravana, or. 
32 
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Hastâ or when herbs have grown, or on the fifth of 
Sravana.—142. 


MITAKSARA. 


The Upâkarman or commencement of the study of Vedas (t.e., 
when they are taught) should take place on the growing of the herbs, 
or on the fool-moon day of the month of Sravana ; or on a day when 
(the moon is) in conjunction with the Star an or on the fifth 
day, with the asterism of Hast&; according to the rules of the 
Grihya Satras. 

When the herbs do not grow in the month of Sravana, then 
let him commence in the month of Bhadrapada with tii asterism of 
Srâvana. 


After that, for four and a half months let him study the Vedas. 
So also Manu (IV. 95) :-— 


“ Having performed Updkarman according to the prescribed rule on (the full 
moon of the month) Sravana, or on that of Prausthapada (Bhfidrapada), a Brahmana 
should diligently study the Vedas during four months and a half.” 


The Time of Vacation in Study. 
YAJNAVALKYA, 


CXLIII.—On the eighth day or the Rohini as- 
terism of the month of Pausa, outside at a watery place, 
let him make Utsargam (relinquishment) of the Chhan- 
das, according to rule.—143. 


MITAKSARA, 


Let him make Utsargam, according to the rule ordained by his 
Grihya-Sftra, of the “ Chhandas,” the Vedas, near water, “ outside ” 
the village, on the eighth day, or (when the moon is in the constel- 
lation of Rohini) Rohini in the month of Pauga, 


a 


When Upaékarman (commencement) takes place in the month of 
Bhédrapada, then let him make Utsargam on the first day of the 
bright half of the month of Mégha. As said by Manu—(IV. 96) :— 


“ When the Pusya-day (of the month Pauga), or the first day of the bright half 
of M&gha has come, a Brihmana should perform in the forenoon and outside (the 
village) the Utsargam of the Vedas,” 

After that, having taken rest during two days and the interven- 
ing night or a day and night, let him study the Vedas on the bright 
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(halves of the months), and the Angas during the dark fortnight. As 


said Manu (IV. 97 and 98) :— 

“ Having performed the Utsarga outside (the village) as the institutes (of the 
sacred law) prescribe, he shall stop reading during two days and the intervening 
night, or during that day of the Utsarga and the following night. 

98. Afterwards he should diligently recite the Vedas during the bright halves 
of the months and duly study all the Aùgas of the Vedas durirg the dark fortnights.” 


The Study- Holidays. 

The author now mentions the Anadhydyas (the days on which 
there should be no study). 

-YAJNAVALKYA. 

CXLIV.—Three days (are to be observed as) Ana- 
dhyâyas (holidays) (on the following occasions, viz.) on 
the death of a pupil, a sacrificer, a Guru, a Bandhu, at 
Upakarman, and at Utsarga, and so when a Srotriya of 
his own Sakha (dies).—144 

MITAKSARA. 
For one who studies in the above-mentioned way three days are 
(to be observed) as holidays on occurrence of the death of a pupil, a 
sacrificer, a Guru and a Bandhu. 

Three days and nights he should avoid study. Three days’ holi- 
day is (to be observed) at the time of the performance of the cere- 
mony of Updkarman and Utsarga. | 

This (rule of observance of three days’ holiday is an alternative 
(optional rule) with him as propounded by Manu (IV. 119), viz., of 
observing Anadhydya for a paksini (two days and an intervening 
night) and a day and night. 

“ When a Srotriya is of his own Sâkhâ ”—when a Srotriya 
studying his own Sakha dies, he should observe three days’ holidays. 

YAJNAVALKYA. | 


CXLV.— He should observe a day and night (as 
holiday), when there is thunder at twilight, a hurricane, 
an earthquake, a fall of meteors, he has finished the 
Vedas, or when he has studied the Aranyaka.—145. 

MITAKSARA. 


When at twilight there is noise of thunder, or in the gusty 
atmosphere there are sounds of disturbance, or when the earth shakes, 
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or when the meteors fall, or when the Mantra or Brahmana is finished, 
or when the Aranyaka is studied, day and night should be observed 
-as holidays. | 
YÂJNAVALKYA, 
 CXLVI.—On the fifteenth, on the fourteenth, and 
on the eighth day (of the moon), on the impurity by 
Râhu, on junction of the seasons, or having feasted at a 
Sraddha, or having received a gift.—146. 


MITAKSARA. 


“ On the fifteenth ’—On the full and the new moon, on the 
fourteenth and the eighth days of the moon, “on the impurity: by 
Rahu,” that is, on the eclipses of the sun and the moon, a day and 
night should be observed as holidays. 

As to the text ‘‘ three days he should not recite the Veda when 
there is the impurity caused by the death of a king, or by Rahu,” 
that refers to the statement while the luminaries are eclipsed. 

“ On the junction of the seasons,” when the first day of the 
moon one season ends and the other begins. 

“Or having feasted at a Sraddha” or having received invitation 
to a Sriddha, he should observe a holiday of a day and a night. This 
refers to Sraddhas other than those known as Ekoddista. (A rite in 
honour of one ancestor). In that case, three nights are to be observed 
as holidays. As says a Smriti (Manu IV. 110) :— 


“ A learned Brahmana shall not recite the Veda during three days, when he 
has accepted an invitation to a (funeral rite) in honour of one ancestor (ekoddista), 
or when the king has become impure through a birth or death in his family (sutaka), 
or when Râhu by an eclipse makes the moon impure.” 


YAJNAVALKYA. 


CXLVII.—When cattle, a frog, a mongoose, a 
dog, a snake, a cat, or a rat pass between the teacher 
and his pupil, a day and night (should be observed as a 
holiday); as also when the flag of Indra is hoisted or 
lowered.—147. 

MITAKSARA. 


The study of the Veda should be interrupted when cattle and 
the rest pass between the parties studying. So also on the day when 
the flag of Indra is raised as well as on the day when it is lowered. - 
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The repetition of the phrase “a day and night,” after having 
already premised it at the beginning of the subject in the verse 145, 
is for the purpose of indicating, that that verse (‘‘ He should observe 
a day and night (as holiday), when there is thunder at twilight, a 
hurricane, an earthquake, a fall of meteors, he has finishéd the Vedas, 
or when he has studied the Aranyaka”) shows the untimeliness of 
study, and implies that the study should be interrupted from that 
moment up to the corresponding time of the next day, and not there- 
after. As says Gautama (XVI. 22):—“ The fall of a thunderbolt, an 
earthquake, an eclipse, and (the fall of) meteors (are reasons for dis- 
continuing the reading of the (Veda) until the same time (next day).” 

(Akalika); Beginning from the time when the occurrence takes 
place up to the same time of to-morrow is called Kala or Time. That 
which takes place during this period of twenty-four hours is called 
Akala. That which appertains to this Akâla is called Akalika or 
“ interruption for the time being.” This interruption of the Vedic 
study for twenty-four hours is what is meant by the above text of 
Gautama. 

This is a rule when it thunders, etc., in the morning twilight. 
When, however, it thunders in the evening twilight, then. the Veda 
study should be interrupted for the night only. Because it has been 


ordained by Harita :— 
“ When it thunders at the evening twilight, then the night (when it thunders) 
at the morning twilight, for a day and night (there should be interruption of study).” 


As to what has been said by Gautama (I. 59) :— 
“If a dog, an ichneumon, a snake, a frog, (or) a cat (pass between the teacher 
and the pupil) a three days’ fast and a journey (are necessary).”’ 


This refers to the first instruction in the sacred texts (and thus 
there is no conflict between it and our present text, or of the corres- 


ponding text of Manu, IV. 126). 
YAJNAVALKYA. 


CXLVIII.—When the voice of a dog, a jackal, an 
ass, an owl, a Sama (chanting), a bamboo, or one in 
distress (is heard). In the neighbourhood of impurities, 


a corpse, a Sidra, an antyaja, a cemetery or an outcast. 
—148. 
MITAKSARA. 


x gva” —a dog. “Kroştha ”—a jackal. “Gardhava ”—an ass. 
““A Sama ”—the Sima hymns. “ Vana”—a bamboo. “ Ulika”—an 
owl. “One in distress ’—one in pain. | 
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The Veda-study should be interrupted for the time being when 
the sounds of dogs, &c., are heard. So also when the sound of Vina 
(harp), &c., is heard. Because of the text of Gautama (XVI. 7) :— 

“Norif the sound of Vina, of a large or small drum, the noise of a chariot and 
the wail of a person in pain are heard.” 

In the neighbourhood of impurities, &c., the interruption to 
study lasts for that time only (as the impurities last). 

YAJNAVALKYA. 

CXLIX.—In an impure country and when himself 
impure, when it lightens and thunders incessantly, and 
after meals, so long as his hands are moist; in the midst 
of water, at midnight and when high wind is blowing.— 
149. 

Á MITAKSARA. 


In an impure country and when he is himself impure. So 


when it lightens and thunders incessantly—when lightning flashes 
again and again; and when it thunders incessantly—when thunder 
roars again and again ; (the Vedic study) should be interrupted for 
that period of time. 
After meals he should not study, so long as his hands are moist 
(Vasista, XIII, 20). . 
| In the midst of water “at mid night” (technically) called the 
(great) night (that is to say) the two middle praharas (or the middle 
six hours) of night and “when high wind is blowing,” though it 


might be day-time, he should not study for that period of time (as. 


long only as these interruptions last). 
YAJNAVALKYA. 

CL.—When it rains dust, when the quarters (of the 
sky) burn, during twilight, mist, danger, running, foul 
odour, and when a Sista (an eminent man) has come to 
his house.—150. 

MITAKSARA. 


During the portentious fall of dust, “ when the quarters of the 
sky burn, where the quarters appear as if in conflagration, during 
the two twilights, during “mist,” foggy smoky weather, during 
“ danger” caused by thieves, kings, &c., (there should be) cessation 
of study for that period of time. 


: 
| 
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“Running ” while going quickly, there should be cessation of 
study. “ During foul odour,” while nasty smell and the smell of 
impure cam and wine are perceptible and while “a Sista” (an 
eminent man), a Srotriya &c., has come to his house. 

Until he has got his (the visitor’s) permission, there should ia 


cessation of study. ' 
YAJNAVALKYA, 


CLI.—While on an ass, a camel, a carriage, an 
elephant, a horse, a boat, a tree, a waste land: these 
thirty-seven occasions they understand as cessations 
from study for the time being.—151. 

MITAKSARA. - 

“Carriage ”—chariots, &c. ‘‘ Waste-land’’—barren land or 
desert land. While riding on an ass, &c. There should be cessation 
from study for the time being. | 

So, beginning from the verse “ When the voice of a dog, a 
jackal, an ass, &c., (verse 148) up to “ waste-land,” there are thirty- 
seven anadhyas (cessation from study). 

Those who know the rules of cessation of study, understand 
these (above-mentioned occurrences as respite from study) for the 
time being, that is to say, such interruption lasts so long only as the 
occasions giving rise to them last. 

By the word “ they understand ” is included the other occasions 


for non-study as mentioned in other Smritis as said Manu (IV. 112) :— 


“While lying on a bed, while his feet are raised (on a bench), while he sits on 
his hams with a cloth tied round his knees, Jet him not study, nor when he has eaten 
meat, food given by a person impure on account of a birth or a dead,” &c. 


THE VOWS OF A SNATAKA. 
Having thus mentioned the occasions for non-study, the author 
now mentions the vows of a Snataka with which the subject opened. 
YAJNAVALKYA. 
CLII.—Let him not step on the shadow of a God, of 
a Ritvij, of a Snataka, of his teacher, of a king, of a 
woman other than his wife, or on blood, feces, wine, 
spittle or things used for cleaning the body.—152. 
MITAKSARA. 


Let him not step or tread upon or cross over the dudiow of 
“ Gods,” i.e., of the images of Gods, of a Ritvija, of a SnAtaka, of a 
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teacher, of a king and of another person’s wife knowingly, as said by 
Manu (IV. 130):— 


Let him not intentionally step on the shadow of (images of) the Gods, of a Guru, 
of aking, of a Snitaka, of his teacher, of a reddish-brown animal or of one who has 
been initiated in the performance of a Srauta sacrifice (Diksita). 


“ Reddish-brown,” either of any one that has the color of a 
mongoose, a cow and a horse (of that color), or a Soma plant, &c., (of 
that color). Because the word reddish-brown is in the neuter gender, 
therefore it is universally applicable to men, animals and plants, &c., 
by the rule of the Vartika under P. II. 4. 17). “‘Samanye Napumsa- 
kam” (“The Neuter is employed when the application is general, 
and no particular gender is meant.” See p. 478 of Vol. 1. S. K. trans- 
lated by me and Major B. D. Basu). 

He should not step on blood, &c. By the use of the “ etcetera ” 
is specified the water used for a bath, &c., as Manu (IV. 132) :— 


Let him not step intentionally on things used for cleansing the body, on water 
used for a bath, on wine or odour, on blood, on mucus, on any thing spat out or 
vomited. f 

YÂJNAVALKYA. 


CLIII.—The Vipra, the Viper, the Ksatriya and the 
self ought never to be despised. Until death let him 
desire prosperity. Let him not touch the weak point 
of anyone.—153. 

MITAKSARA. 

__ “Vipra,” a very learned Braéhmana. “ Viper,” serpent. Kgatriya, 
king. These should never be despised. And one’s own-self should 
never be despised. Until death, so long as he lives, let him wish for. 
prosperity. “Let him not touch the weak point of any one ”—Let 
him not expose the “ weak points,” the evil conduet, of any one. 

YAJNAVALKYA. 

CLIV:—For let him remove the leavings, ordure, 
urine, and the water used for washing his feet. Let 
him always follow fully the conduct which has been 
declared in the Vedas and the Smritis.—154. 

MITAKSARA. 


Let him remove far from his dwelling the leavings of dinner, 
ordure, urinal and the water used for washing his feet. 
= Let him always practise fully the conduct prescribed by the 
Sruti and the Smriti. 
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YAJNAVALKYA. 

CLV.—Let. him not touch while a the 
cow, the Brâhmana, the fire, the food, nor touch them 
with his feet. Let him not revile or strike anybody. 
He may strike the son and the pupil.—155. 

MITAKSARA. 
Let him not touch while impure, the cow, the Brahmana, the 
fire, the food, “ any eatable, specially the cooked food.” Let him not 
touch them with his feet even while washed. If, however, he touches 


so through his folly, then after having performed the Achmana he 
should do as directed by Manu (IV. 143) :— 


“If he has touched these while impure, let him always sprinkle with his hand 
water on the organs of sensation, all his limbs and the navel. 
So he should sprinkle water with his hand on the organs of 
sensation, &c. 
Let him never revile or strike any one. This is even while no 


harm is likely to result from so doing. But says Manu (IV. 167) :— 
“A man who in his folly caused blood to flow from the body of a Brahmana who 
“does not attack him, will suffer after death exceedingly great pain.” 
He may beat, however, the son and the pupil for the sake of 


correcting them. By the word “ and ” (cha) in the text is meant even 


slaves, &c.— The beating should be inflicted with a rope, &c., avoiding 


the noble parts of the body. Because of the following text of Gautama 
(IT, 22-44) — 


“42. (Asa rule) a pupil shall not be punished corporally,” 

“43, If no (other course) is possible (he may be corrected) with a thin rope 
or a thin cane, 

“44, If (the teacher) strikes - with any other (instrument), he shall be 
punished by the king.” 


So also the text of Manu (VIII. 300) :— 
“ But on the back part of the body (only), never on a noble part.” 
YAJNAVALKYA. 


CLVI.—Let him diligently follow the Law (Dharma) 
with deed, mind and speech. But let him not follow (an 
ordinance) which, though lawful, is yet not conducive 
to heaven and is offensive to the people.—156. 

MITAKSARA. 


Let him practise the law, according to his ability, with 
33 
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bodily deeds, let him contemplate it with his mind and let him 
speak it with his speech. Let him not practise that which though 
“lawful,” i.e., ordained, is “yet offensive to the people,” t.e., which 
causes scandal among the people, such as killing a cow at Madhu- 
parka. Because “it is not conducive to heaven,” t.e., the attainment 
of heaven is not accomplished through it. 


YAJNAVALKYA, 


CLVII.—With mother, father, guests, brothers, 
sisters, relations, maternal uncles, the old, the young, 
the sick, the teacher, the Vaidya, the defendants, “and 
the Bandhus—-157. 

CLVIII.—With the Ritwij, the Priest, one’s 
offspring, wife, servants and the uterine brothers, the 
householder should avoid dissension; by so doing he 
conquers all the worlds.—158, 


MITAKSARA. 


“ Mother ”—who has given birth. “ Father,” —who has begotten. 
“Guest ’—way-faring visitor. ‘ Brothers”—even though not 
uterine. ‘“Sisters”—women whose husbands are living. “ Rela- 
tions ”—related through marriage (the fathers of the bride and 
bridegroom are to each other as Sambandhis). “‘ Maternal uncles ”— 
mother’s brothers. “The old”—above seventy-years of age.. “The 
young ’—under sixteen years of age. “The sick’’—The diseased. 
“The teacher’—he who performs initiations. ‘The Vaidya’’--The 
learned or the physician. “The dependents”—who are main- 
tained by one. The “ Bandhus”—both of the father’s and the 
mother’s side, The separate enumeration of the maternal uncle 
(who is included in the word Bandhu) is to show that greater respect 
is due to him. “The Ritwij”—one who officiates at a sacrifice. 
“The priest’”—the performers of the ceremonies of Santi, &c. 
“The offspring ’’—sons, &c. ‘‘ Wife’—The companion in the per- 
formance of the sacred duties (Dharmas). ‘‘Servant’’—The menial 
worker. ‘“ Uterine brothers’’—brothers of the same womb, full 
brothers. The separate mention of the uternie brothers from the 
word brothers, is for the purpose of including sisters who are 
without husbands (either not being married or having lost their 
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husbands). Avoiding disputes with these mothers, &c., he attains all 
the worlds like those of Prajipati, &e. 
YAINAVALKYA. 

CLIX.—Let him not bathe in waters belonging 
to other men without first taking out five balls (of mud). 
Let him bathe in rivers, in ponds dug by Gods (them- 
selves), in lakes and water. springs.—159. 

MITAKSARA. 

“In waters belonging to other men,” in tanks, &c., owned by 
other persons (and which have not been dedicated to the public) and 
which are not relinquished in favor of all creatures. Let him not 
bathe (in such tanks, &c.) without previously taking out five lumps of 
mud (so as to counterbalance for the impurities falling into them 
from his own body). From this it is ordained (by implication) that 
one may bathe without even taking out the five balls of mud, in tanks 
belonging to one’s self or which are dedicated to the public, or in 
which he has received permission to bathe. 

Let. him bathe in rivers, &c. “The rivers” are flowing 
waters which fall into the sea either directly or through the medium 
(of another river). ‘‘ Ponds dug by Gods,” tanks, &c., made by Gods. 
“Lakes” are bodies of waters situate in avery deep place and 
which make noise owing to the flow of waters. “ Water springs” 
are water which trickle down from a high mountainous region. He 
may bathe in these without taking out the five lumps of mud. 
This rule is applicable in matters of daily bathing. Because the 
word “always ” is used in the following text (Manu IV. 203) :— 

“Let him always bathe in rivers, in ponds dug by the Gods (themselves), in 
lakes, and in water-holes or springs.” 

Bathing for the purpose of purification, &c., may be effected, as 
far as possible, in waters belonging to others without taking out 
the five balls of mud, is not prohibited to any one. 

YAJNAVALKYA. 

CLX.—Let him avoid (using) the bed, the seats, 
the gardens, the houses and the carriages belonging to 
another, which have not been given to him. Except in 
times of distress let him not eat the food of one who is 


without the sacred fire.—160. 


& 
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MITAKSARA. 

“ Beds ”—quilts (pillows, &c). . “ Seats,” -- wooden seats. “ Gard- 
ens,” —orchards of mango trees, &c. “House ” is well known. “ Car- 
riages,”—chariots, &c. Let him “avoid,” i.e., he should not enjoy 
these when belonging to another and “ which have not been given to 
him,” i.e., the permission (to enjoy which) has not been given to him. 

Persons whose food should not be eaten. ` y 

The author now describes what food should not be eaten, be- 

ginning from the verse “ of one without fire, &c.” 


“Of one without fire,” of one who is not entitled to keep 
Srauta or Smarta fire, such as of a Sddra or of a person born by 
inverse connection (Pratiloma), or even of a person who, though 
entitled (to keep the sacred fire), has through neglect omitted to do 
so. Let him not eat the food (given by the above), except in cases 
of distress, nor may he accept (other gifts from them). Because of the 
following text of Gautama (VII. 1-2) :— 


“1, A Br&éhmana may eat the food given by twice-born men who are yaaa 
for (the faithful performance of their) duties.” 
“2. And he may accept (other gifts from them)." 


, YAJNAVALKYA. Py 

CLXI.—Of a miser, of one bound, of thieves, of 
a hermaphrodite, of stage-players, a basket-maker, 
of one accused of a mortal sin (Abhisastah), of a userer, 
of a prostitute, of one who initiates many persons.—161. 


MITAKSARA. 


“ Miser ’—avaricious. As has been said :—‘ He who through 
avarice pinches himself, his religious works, his sons and wife and 
his ancestors and dependents, is known to be a miser.” ‘‘ Bound ”— 
either by fetters, &c., or under custody by order of mouth. “‘ Thief ’— 
one who steals the property of another, excepting the gold belonging 
toa Brahmana. “ Hermaphrodite ”—A eunuch. “ Basket-maker ”— 
He who subsists on cutting (working in) bamboo. “ Abhisastah ”* 
one who is accused of such acts as result in degradation from 
caste. ‘‘ Usurer ”—one who lives by forbidden interest. “ Prostitute ” 
public woman. “ Who initiates many persons,” who sacrifices for 


* “Perfect Passive Participle from the root abhi-sams, but sometimes derived 
from the root adhi-38as, which does not occur.” M-W. 
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many.t The phrase “their food should not be eaten ” is understood 
in the above passage. 
YAINAVALKYA., 


CLXII.—Of a physician, the sick, the angry, an 
unchaste woman, the proud, the adversary, a cruel man, 
an Ugra, a degraded, a Vratya, a hypocrite, and one 
who eats the fragments of another’s meal.—162. 

MITAKSARA. 


“ Physician ’’—one subsisting by the profession of medicine. 
“The sick”—one afflicted with a mortal disease. The mortal 
diseases have been described to be eight :—Rheumatism, epilepsy, 
leprosy,’ gonorrhoea, leucorrhcea, fistula, piles and dysentry.” 
“Angry ’—one enraged. “ Unchaste worman’—an adulteress. 
“ Proud ”’—vain of learning, &c. “ Adversary ’—an enemy. “Cruel” 
—one who strongly nourishes his anger within. “ Ugra ”—one who 
causes dreadly acts by speech or body. ‘ Degraded ’—(Patita) the 
killer of Brahmanas, &c. “ Vratya ”—one who has fallen from Savitri 
(has lost the right of being initiated in the Savitri.) “ Hypocrite ”— 
an impostor. “ One who eats the fragments ’—one who eats the- 
remnants of the food eaten by another. He should not eat the food 
given by these physicians and the rest. 

YAJNAVALEYA, 


CLXII.—Of a female who has no male (relatives), 
a goldsmith, hen-pecked, the village-sacrificer, a wea- 
pon-seller, an artisan, a tailor, one whose living is by 


dogs.—163. 
MITAKSARA. 


“ Female who has no male relatives ”-—An independent woman 
even though not unchaste. Some say one who has no husband 
and sons. “ Goldsmith’’—One who works in gold by modifying it. 
“ Hen-pecked ”— One who is ruled in all matters by woman. “ Village 
sacrificer ”—One who performs the ceremony of Santi, &c., for 
a village or who initiates many persons (by investiture of sacred 
thread.) “ Weapon-seller ”—One whose livelihood is selling of arms. 
“ Artisan ’—Blacksmith, carpenter, &c. ‘Tailor ”— One subsisting 


t “One who officiates for a number of persons or for a ome (as a 
priest.).” M-W. 
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by needle-work. One whose “living,” livelihood or subsistence is 
through (training) dogs is “ one whose living is by dogs.” 
Let him not eat food of these persons. 
YAJNAVALKYA. 


CLXIV.—Of a pitiless person, the king, a dyer, 
an ungrateful man, a butcher, a washerman, a publican, 
a man in whose house lives a paramour of his wife.—164. 


CLXV.—Of an informer, of a liar and so also of a 
wheelman, a bard, a seller of Soma. The food of these 
persons are not to be eaten.—165. 

MITAKSARA. 


“ Pitiless ”—Merciless. ‘“King”—The ruler of the land as 
well as his priest, because of his being a companion of the former, 


as said Sahkha :— 
“Let him avoid the food given by a person who is in a fright, is blameable, is 
weeping, is crying, is a proclaimed (offender) (or the food that has been offered 
publicly by saying, “who is willing to eat”) is hungry, is dispossessed, is perplexed, 
is a mad man, an ascetic (or discarved food) or who is the family priest of the king. 

“ Dyer ”’—One who dyes clothes into (various hues like) blue, &c. 
“ Ungrateful ”—One who kills (forgets) benefits. “ Butcher ”—One 
who lives by killing animals. ‘‘ Washerman’’—One who cleanses 
clothes. ‘‘ Publican ’’—One who subsists by selling spirituous liquors. 
“Paramour ”--A gallant. He who lives in the same house with 
the gallant of his wife is “a man in whose house lives a paramour of 
his wife.” “Informer ’’—One who exposes (makes known) the faults 
of others. ‘“Liar’”—One who tells falsehood. “ Wheelman ”’—An 
oilman. Some say it means a cartman, because it is separately 
mentioned (from that of an oilman) in the following text, “An 
abhigasta”” a degraded, a wheelman and an oilman. “ Bard ”—A 
panegyrist. “ A seller of Soma ”’—One who sells Soma-creeper. 
"The food of these persons should not be eaten. 

Tt is in respect of the twice-born misers, &c., that the above- 
named rule applies, and it is because they are tainted with the fault 
of niggardliness, &c., that the food given by them should not be eaten. 

Because in the case of other (than the twice-born classes) there 
is no permission to eat their food (and therefore the exception against 
misers, &c., cannot apply to them), for an exception can only be to 
that for which there is a previous permission. 
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By saying that the food of one who is without the sacred fire 
should not be eaten except in times of distress (v. 160), it is ordained 
that the food of the Sadras who are not entitled to keep sacred fire 
should not be eaten. 

The author now mentions an exception (lit. precept for an act 
which under other circumstances is forbidden) to the same. 


YAJNAVALKYA. 
CLXVI.—His slave, his cowherd, a friend of his 
family, his laborer in tillage, are among Sidras those 
whose food may be eaten: likewise his barber and a 


poor man who offers himself to be his slave.—166. 
MITAKSARA. 

“Slave ”—born slave, &c. “Cowherd’”—He who herds cows and 
he who lives by rearing cows. “A friend of his family ’—ancient 
friendship between (two families flowing in regular) succession from 
father, grandfather, &c. “Tillage ” is synonymous with ploughing. 
He who takes a share from the produce of cultivation “is a laborer 
in tillage.” “Barber” means one who transacts the household 
business as well as a barber. ‘‘ Who offers himself.”—He who offers 
himself completely in speech, mind and bodily deeds by saying I am ` 
thine. Among Sadras the food of these slaves, &c., may be eaten. 
By*the word “and” in the original is included a potter also. Because 
of the following text: “The food given by his cowherd, barber, 
potter, the friend of his family, the laborer in the tillage, &c., and 
one who has offered himself as slave, may be eaten.” 

Here ends the chapter on the duties of the Snataka. 


| e 
CHAPTER VIL.**—LAWFUL AND FORBIDDEN FOOD. 
Forbidden food for the twice-born. 


_ Having described so far the duties of a Snâtaka Brahmana in 
the verses beginning with “He should not attempt to get wealth 
which would prevent the study of the Vedas” (verse 129), the 
author now describes the duties of the twice-born.” 

YAJNAVALKYA, 

CLXVII. —Food given without due respect, unlaw- 
ful meat, or which contains hair and insects ; or sour 
food or stale, or the leavings (of another man), or what 
has been touched by a dog, or on which a ato 
person has cast his sight.—167. i 

CLXVIII.—What has been touched by a menstruat- 
ing woman, or what has been publicly offered, food 
. given by one who is not the owner, or what has been 
smelt by a cow, or the leavings of birds, or what has 
been wilfully touched with feet (these foods) let him 
avoid.—168. 

MITAKSARA. 

“ Without due respect ” —that which is given to a respectable 
person without proper respect. “Unlawful meat” that (which is 
not going to be used in exceptional circumstances such as) when 
“one’s life is in danger ” (V. 179), &c., to be described later on and 
which is not the remains of the offerings to Gods, &c., and which is 
obtained (by killing animals) for one’s own use only. “ Which 
contains hair and insects ” that which contains or is mixed up with 
hair, insects, &c. ‘‘Sour food” means a substance which in itself is 
not acid, but which has become acid either simply by being kept for 
a long time, or by being mixed with other substance as well as being 


* Compare this and the next chapter with 85th Canto of the Markande} 
Purânam, from which YA4jiavalkya seems to have borrowed.—Tr. 
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a 


kept for a long time, with the exception of curds &c. Because of 
the Sankha Smriti.:— 


“Let him not eat the food of sinners, nor what has been twice-cooked or which 
has turned sour or which has been kept fora whole night with the exception of 
Ragkhaéndava (a kind of sweet-meat), chukra (vinogar made by acetous fermenta- 
tions of grain, &c.,) curd, lump-sugar and transformation of wheat and barley-flour),” 


“Stale ”* what has been kept a whole night. “ The leavings ”"— 
the remnants of another man’s meal. ‘Touched by a dog” which 
a dog has touched. ‘On which a degraded person has cast his 
sight ” which has been looked upon by the degraded &c. “ Mens- 
truating ” a woman in her monthly courses, what is touched by her. 
The specification of “menstruating women ” is here illustrative of 
the chandalas &c. Because of the Sankha Smriti :— 

“Let him avoid the food which is touched by an impurity, by an outcast or by 


a Chind4la, a Pulkasa, a menstruating woman, a person having deformed nails or a 
leper.” 


“What has been publicly offered ” what is given by crying out 
‘who is willing to eat’. ‘ Food given by one who is not the owner ” 
that which belongs to another and is dishonestly given by the third 
person, as (stated) :— 


“ The Bréhmana’s food given by a Sûdra and a Sadras’ food given by a Brdhmana, 
both these should not be eaten. Eating these one should perform the Chaéndrdyana 
penance,” 


(The reading adopted in the text is paryadydnnam meaning the 
food given by one who is not the owner) but if the reading be Par- 
yachfantam (sipped) then the meaning is this that a sipped food 
should not be eaten, viz., a food in which the ceremony washing or 
(Gandfisa) rinsing the mouth after the meals has already been per- 
formed.} As it has been ordained :— 


“ Food should not be eaten subsequent to the rinsing of the mouth (gandusa) . 
at the end of the meals, prior to Achamana (sipping of water before the commence- 
ment of food). 


If the reading be ‘parsvachantam’ then the meaning is that 
when sitting together in the same line at the same dinner with 
others and a neighbour (parsvastha) has risen and performed the 
rinsing of the mouth (âchânta) then the other should leave off eating. 
Provided there is no demarcation by ash or water &c. (between the 
parties). The phrase “let him avoid” is (to be) added to all the 


a “ qafàa ” having stood fora time or in some place; not fresh, stale, insipid.” l 
M.-W. 


t “ Ora food given at a dinner where a guest rises prematurely and sips water.” 
Bühler. 

“ Food eaten after the last achamana at the end of meals.” Mandalik, “A food 
left by a person after sipping ” M-W, 
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above. “So what has been smelt by a cow” what a cow has smelled. 
“ The leavings of birds ” what has been eaten or tasted by “ birds ” 
by crows &c. “Touched by foot’”—what has been intentionally 
touched by foot. He should avoid all these. | 

The author now mentions an exception to the prohibition of 


stale food. 
YAJNAVALKYA. 


CLXIX.—The stale and long kept food may be 
eaten (if) oily. So also the various preparations of 
wheat, barley and milk though not oily.—169. 

MITAKSARA. 

“Food” eatables. ‘‘Stale but if mixed with oily substances 
like ghee (clarified butter) &c., is fit for use though it might have 
been kept long. While transformations of wheat, barley and milk 
such as sweet-meat ball, (barley meal), cheese, inspisated milk?&c., 
though not oily and kept long, are fit for use. Provided they have 
not undergone any change (for the worse by being so kept). Because 
of the following text of Vasistha Smriti (XIV. 37). 


“Let him avoid wheat cakes, fried grain porridge, barley-meals, pulse-cakes, 
oil, rice, boiled in milk and vegetables that have turned sour by standing.” 


YAJNAVALKYA, 

CLXX.—Let him avoid the milk of a cow that is in 
heat or during first ten days or who is without her calf 
as also of a camel of a one-hoofed animal, of a woman, of 
a wild animal and of a sheep.—170. 

MITAKSARA. 
“In heat ” (sandhini) a cow covered by a bull is said to be in 


heat. Because of the following text in the Trikandi dictionary :— 
(Amarakosa II. 69).* 

“Know” that the vasa means barren and sandhini (in heat) means one covered 
by a bull,” 

She that does not give milk regularly (lit. that is milked after 
passing over the mere milking time) and she that suckles another 
calf are also called sandhini. 

“ During first ten days ” whose first ten days after calving have 
not expired. ‘‘ Who is without her calf ” whose calf has died. 


* Tho raading in the Amarakoga is as follows :— 
am asanter Gaagaaisa Afad | 


| 
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The phrase in the original “Sandhini anirdasåvatså, is a com- 
pound of sandhini (in heat) anirdasâ (non-expired ten days) and 
'avatså (without calf). Let him avoid the milk of such cows. 

The specification of sandhini (in heat)is illustrative (and is an 
allusion to) those who bring forth twins &c. As said by Gautama 
(XVI. 25). . 


“ Nor that of animals from whose udders the milk flows spontaneously (Sya- 
ndini), those that bring forth twins (yamalsu), and (of those giving milk while big 
with young), of those in heat.’’ 


“ Syandint ”—an animal from whose udders the milk flows 


‘spontaneously. “Yamalsu”’ she that brings forth twins. 


Similarly he should not drink the milk of goats and buffalows, 
cows whose first ten days after calving have not expired :—Because 
of the Vasistha Smriti (XIV. 35,) 


« Nor that which cows, buffalows, and goats, give during the first ten days 
after giving birth to young ones.” 


The specification of milk includes also the prohibition of its 
preparations such as curds (butter &c.) For example by forbidding 
the use of meat it isnot reasonable to permit the use of the various 
preparations (made from it, e.g., extracts of meat, fatty oils &c.) But 
it isreasonable to permit the use of the (original) substance though 
its preparations be forbidden. By forbidding the use of milk (it 
follows) that ordure, urine &c. are not forbidden. 

“ Of camel” produce of camel, e.g., milk, urine &c. ‘ One hoof- 
ed” mare &c. The produce of one hoofed animal is meant by the word 
“of one hoofed.” “ Of a woman” means the produce of women. The 
specification of “ woman ” is illustrative of all animals having two 


udders except the goat. Asit has been ordained by Satkha. 
“ The milk of all animals having two udders is not fit for use excepting (that 
of) the goat.” 


“ Aranyaka is one born in the wilderness. The milk of wild 
animals is prohibited. With the exception of the wild buffalow 


cow. Because of the text (Manu V. 9.) 
“The milk of all wild animals excepting buffalow cows.” 


~ 


“ Of asheep.” The produce of a sheep. The phrase “let him 
avoid ” (is to be) joined to each of the above. 

[The terms “ austra ” “ ekasapha ” &c. is formed by the suffix 
“an” to the words ustra &c. meaning camel, ‘‘eka-saphaé meaning 
one-hoofed, whole (not cloven) hoofed, &c. such as the horse, the use 
of the suffix is here forthe purpose of indicating that it has the force 
of indicating:modifications]. All their products such as milk, urine 
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&c., are prohibited under all circumstances. Because of the Gautama 
Smriti (XVII, 24.) 


“ The milk of sheep, camels and of one hoofed animals must not be drunk under 


any circumstances.” : 
| YÂJNAVALKYA. 


CLXXI.—Food offered to Gods, sacrificial viands, the 
Sigru, the red, the incisions as well unhallowed meat, all 
plants springing from filth and the fungi.—171. 


MITAKSARA. 
“ Fgod offered to Gods ” that whicb is prepared for the purpose 
of offering at Bali sacrifice. “ Sacrificial viands” that which is 


prepared for the purpose of sacrifice before the burnt offering (is 
commenced.) ‘“ Thesigru”’ soubhaijnna tree (Moringa pterygosper- 
ma.) “ The red ” the red exudations from trees. “ The incisions ” 
the juices flowing on incisions in trees even though not of red color 
as said by Manu (V. 6.) 

“ One should carefully avoid red exudations from trees and juices flowing from 
incisions.” 

Because red exudations have been specified, therefore the use of 
Assafcetida, camphor &c., is not forbidden. “ Unhallowed meat.” 
The flesh of animals not offered at the sacrifice. 

“ Plants springing from filth.” Plants springing from seeds 
eaten by men &c., and expelled with the fæces, or plants growing on 
a dunghill, such as:—tanduliyaka (a polygonoides) &. “ Fungi ” 
the mushrooms. The phrase “let him avoid ” is understood before 
every one of the above substances. 

YAJNAVALKYA. 


CLXXII,—AIl carnivorous birds, the wood-pecker, 
the parrot, the peckers, the Tittabha, (Parra jacana, L.) 
the sârasa (crane), the one hoofed (animals). The swan 
and all those living in villages.—172. 

MITAKSARA. 

“ Carnivorous ” birds that habitually eat raw flesh such as 
vultures &c. “The wood pecker,” the chataka. “ The parrot” 
called also Kira. “ The peckers ’ those which feed striking with 
their beaks like hawk &c. “ The Tittibha’’ a bird that makes the 


sound resembling tittibha. ‘The sArasa crane is also called Laks- 
mana. ‘‘ The one hoofed” —like the horse &c. “Swan” is well known, 
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——— 


“ Living in villages ” like pigeons &c. Let him abstain from these 
carnivorous animals &c, 


YAINAVALKYA. 


CLXXIII.—The Koyasthi, the Plava, the chakrahva, 
the Balâkâ and the Baka crane and the scratchers, the 
Krisara, the sarhy4va ‘the payasa, the aptipa and the Sas- 
kuli, which are not prepared for a sacrifice.—173. 


MITAKSARA. 


Koyasthi—The Krauficha bird. “‘ Plava ” the water fowl 
“ Chakrahva ” the chakravaka (a bird). The Balâkâ and the Baka 
are well-known (varieties of crane.) ‘‘ The scratchers ’’—Those 
which feed by scratching with their toes. The chakoras &c., are gene- 
rally understood by this term, because the ldvaka hird and the pea- 
cock &c. (though scratchers) are permissible food. The village cock 
is already prohibited by being included in the term “ those living in 
villages” (V. 172.) Let him avoid these birds like Koyasthi and the 
rest. | 

Let him avoid the krisara, the sarhyâva, the pâyasa, the apûpa 
and the Saskuli which are not prepared for a sacrifice, which 
are not prepared with the view of being offered to Gods ete. 
“The Krisara””—Rice boiled with sesamum and kidneybean (phase- 
olus mungo). “The Samyâva”—-a preparation of wheat mixed 
with milk, ghee etc. and known as the Utkarikaé. “The Payasa’’— 
(a preparation of) milk and rice. “The Apfipa”—A preparation of 
wheat boiled in oil (flour-cakes) “The saskuli” is also a pre- 
paration of wheat boiled in oil. Though by the text “the food 
should not be cooked for self only” (V. 104) the non-sacrificial 
krisara etc. being included were already forbidden, the repetition 
here with specification is to show that there is greater penance in 
(transgressing this rule in the case of krisara etc.) 


YAJNAVALEYA. 
CLXXIV.-—The sparrow, the raven, the osprey, the 
Rajjudala (a kind of wild fowl), the web-footed birds, 


the Khafijarita and the unknown birds and beasts 
E etc.—174. 
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MITAKSARA. 


“The sparrow’’—The village sparrow though owing to its 
being a dweller of the village its eating is already forbidden (V. 104) 
the repetition here is for the purpose of showing its amphibious 
nature (viz. it lives both in villages and in wilds and both are for- 
bidden.) “The raven ’”’—the jack-daw. “ The osprey ’’—-called also 
utkroga. ‘‘ The Rajjudalaka ’’—The tree-cutter. “The web-footed ” 
birds whose feet are web-shaped. This is a repetition of the species 
“swan” because there are varieties of swan that have not web- 
shaped feet. “ Khafjarita ”—Khañjana, the wag-tail. “The unknown 
birds and beasts °’—those birds and quadrupeds whose species are 
not known. Let him avoid these i.e., the sparrow and the rest. 

YAJNAVALKYA. 


CLXXV.—tThe blue-jays and red-footed birds; the 
‘butchers’ meat and the dried meat and fishes. Having 
eaten these unknowingly let him fast for three 


days.—175. 
MITAKSARA. 


“ The blue-jay ’—a bird that makes the sound of kiki, “The 
red-footed birds ’’—like drakes ete.. ‘‘ Butchers-meat.’’—Meat from a 
slaughter-house even of those animals that are allowed. “Dried ` 
meat” —dry flesh. ‘“Fish”—Fish. Let him avoid these t.e., blue- 
jays etc. 

By the use of the word cha (and) in the text is implied lotus, 
hemp, safflower etc., because of the smriti texts :— 

“Let him not eat lotus, hemp, mushroom, safflower, the bottle gourd and those 
that spring from dung, the kumbhi plant, the Kunduka, the egg-plant, and the 
Kovidara plant. *  - í 

“So also let him carefully avoid eating all flowers and fruits that grow put of 
season, and whatever has undergone any change from its natural condition. ” 


“So also let him avoid eating the fruits of banyan tree, fig tree, the aswatha 
tree, the wood—apple, the Kadamba tree and the citron.” 


By eating intentionally the above-mentioned (forbidden foods 
beginning with) the milk of the cow in heat etc., let him fast for 
three days; if he does so unknowingly then one day and night. 
Because of the Manusmriti (V. 20) :— 

“In case he has eaten any other kind of forbidden food he shall- fast for one 
day and night.” 


p ŘS e Se ee eee 
* This verse is attributed to Usanain Parasara Madhava (B,8.8. Vol, 1. pt. 

2. p. 875). There instead of Kunduka, the reading is Kambuka. 
D 
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As to what has been ordained by Satikha :— 
“By eating the flesh of the Baka, the Balaka, the swan, the plava, the chakra- 
vika, the Kârandava, the house—sparrow, the pigeon, the dove, the pandu,* the 


parrot, the starling, the sdrasa crane, the Tittibha, the owl, the heron, the red 


footed bird, the jay-bird, the vulture, the crow, the cuckoo, the sAdvali,t the cock 
and the green pigeon let him remain without food for twelve days and nights and 
drink cow's urine mixed with barley.” 


That must be understood either to refer to habitually and 
wilfully eating for a long time or eating of all of them. 


YAJNAVALKYA. 
CLXXVI.—Having partaken of onions, a village pig, 
mushrooms, a village cock, garlic and leeks, let him 
perform the Chandrayana penance.—176. 


MITAKSARA. 


“Onions ”—a thick bulbed tubular plant resembling garlic. 
“The village pig.’—The village hog. “ Mushrooms ”—The serpent’s 
umbrella, “ Village-cock ” is well-known. “ Garlic ”—rasun, a thin 
white bulbed tubular plant. “Leek” resembles garlic and isa 
red thin bulbed plant. Having once “partaken” eaten wilfully 
these six let him perform the Chandrayana penance which will be 
described later on. The village cock and the mushrooms, though 
already prohibited before, have been repeated here to show that the 
penance (in the case of eating them) is the same as in (the case of 


eating) the onions etc. This refers to cases of wilful and long 


standing habitual eating. As said by Manu (V. 19-20). 
. 19. “A twice-born man who knowingly eats mushrooms, a village-pig, garlic, a 
village-cock, onions or leeks will become an outcast,” 
20. “ He who unwittingly partakes of any of these six, shall perform a Krichhra 
or the lunar penance (chandrayana) of ascetics. ” 
The third book (of Yajiavalkya) must be consulted for the 
description of the “ Lunar penance” of ascetics. t 


In the case of unwitting eating, the ordinance of Sankha§ may 
be followed :— 


“Let him drink for twelve nights cow’smilk if he has eaten garlic, onions; 
leeks, a village-pig, a village cock and a Kumbhi. 


Lawful food for the twice-born. 


> A white Elephant, Tricosauthes dioeca, a species of shrub."—M.-W. _- 

F k o beak Panini IV. 2. 88. Does it mean a bull here? Tr. . 
ranslated into English anå published by the Pauini Office i ies 

the Sacred Laws of the | j : A z sma a | 


§ In Parésara Madhava a nearly similar verse is attributed to Sankha-Likhi 
Smriti (B. 8.8. Vol. II, part 1. p. 404). —— ae 
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YAJNAVALKYA. 
CLXXVII.—Of the five-toed animals, the porcupine, 
the iguana-lizard, the tortoise, the hedge-hog; and the 
hare; among fishes the Simhatundaka and the Ro- 


hita.—-177. 
CLXXVIII.—So also the pathina, the Rajiva, the 
saSalka may be eaten by the twice-born classes.—178 


MITAKSARA. 


“ Porcupine ’—(called also in Sanskrit) svâvit (dog-like.) “ The 
iguana ”—an animal resembling lizard but bigger. “The tortoise ’— 
called also Karma. “The hedge-hog”—called also sallak? (in 
Sanskrit). ‘‘ The hare” is well-known. Of the five-clawed animals 
i.e., among dogs, cats, monkeys, etc., the above-named porcupine 
and the rest may be eaten. The cha (“and ”) in the original shows 
that the rhinoceros is also included as said Gautama (XVII. 27). 

“ And five-toed animals must not be eaten, excepting the hare, the hedge-hog, 
the porcupine, the iguana, the rhinoceros, and the tortoise.” 


So also Manu (V. 18) :— 

“ The porcupine, the hedge-hog, the iguana, the rhinoceros, the tortoise and the 
hare they declare to be eatable, likewise those (domestic animals) that have teeth 
in one jaw only excepting camels.” 

As to what has been ordained by Vasistha (XIV. 47). 

“But regarding the rhinoceros (and the wild bear) they make conflicting 
statements declaring rhinoceros flesh uneatable, that refers to other occasion than 
at oblations to the manes (ie., at Sraddha it is lawful). Because of the declaration 


of meritorious fruit (by offering it in) Sraddha :—“ In Sraddha the offering of the 
flesh of the rhinoceros serves for an endless time,” 


So among the fishes the Simhatundas &c., may be eaten. “Tho 
Sunhatunda.”— The lion-mouthed (fish). ‘“‘ The Rohita.’”—The Red- 
colored ; “the Pathina”’ called also Chandraka. “ The Rajiva” is 
of a lotus-color. ‘‘The sasalka”’ one that has “salkas” (scales) 
resembling mother of pearls. 

- These Simmhatundas may be eaten when properly used (by being 


previously offered in a sacrifice) : as (says) Manu (V. 16). 
“ But the fish called pfithina and that called Rohita may be eaten, if used for 
offerings to the Gods or to the manes ; one may eat likewise Raéjivas, Simhatundas 

and sasalkas on all occasions,” 
The specification of the twice-born (in the text) is for the pur- 


pose of excluding the Sadras. + 
General Law of Food 
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YAJNAVALKYA. 
CLXXVIII contd.—Hear now the precept as to the 


eating and avoiding of flesh.—178. 
MITAKSARA., 

Beginning with the verse :—“ Food given without respect &c.” 
(V. 167) and upto this, the author has described the duties of the 
twice-born, he now describes the duties (common to all) the four castes 
(by addressing as follows). 

“ O sages! Sâmasraya and others hear now the rules with re- 
gard to the eating of meat (properly) sanctified by sprinkling water 
over it with the recitation of sacred formulas as well as the rules with 
regard to the avoidance of such meat not so sanctified or which is 
forbidden. ‘Such rules are the result of a mental resolution in the 
shape of a bow such as’ “I will not eat any meat except such as is 
properly sanctified by the sprinkling of water over it with the reci- 
tation of the sacred formulas.” 

The author now propounds the law with regard to such eating. 

YAJNAVALKYA. 

CLXXIX.—One may eat meat without incurring 
any guilt when one’s life is in danger, (when engaged) 
in Srâddha, when it has been sprinkled with water while 
mantras were recited, when Brahmanas desire one’s 
doing it, or when it has been properly offered to Gods 
and the pitris.—179. 

MITAKSARA. 

He may eat meat according to rule in case when through want 
of food or being over-powered with disease, life cannot be saved 
without the eating of meat. Because there is the following precept 
relating to protection. “Let him protect himself on all occasions 


(at all costs).” 

As also the following precept forbidding death :— 

“Therefore O dear, let him not wish death before the term of his span of 
natural life.” 

So also when invited to Sraddha, he should eat meat according 
to the rule. Because it is ordained that guilt is incurred by so 
refusing to eating meat. As in MANU (V. 35.).— 

“But a man who being duly engaged to officiate or to dine at a sacred rite 
refuses to eat meat, becomés after death an animal during twenty-one existences.” 
= “Sprinkled with water ”—meat sanctified according to the vedic 
35 
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preparatory rite called “sprinkling of water” and which is the 
remaining portion of the ablution offered in an animal sacrifice such 
as Agni Someya. He may eat such meat. By refusing to eat, the 
sacrifice can not be completed. 

“ When Bréhmanas desire ” what has been prepared for the 
sake of feeding the Brâhmaņas, for the purpose of offering to Gods 
and the pitris ; by eating the remnants of such offering he does not 
participate in any guilt. So also by eating the remnant of the meat 
prepared for maintaining the dependants as in MANU (V. 22). 


“ Beasts and birds recommended for consumption may be slain by. Bréhmanas 
for sacrifices and in order to feed those whom they are bound to maintain; for 
- Agastya did this of old.” 


“Without incurring any guilt.’—By saying that ‘there is 
merely an absence of guilt it is shown that eating the remnant 
of the meat offered to guests and the rest has been simply permitted, 
and is not like unto the eating of the meat sanctified by sprinkling — 
water over it with the recitation of mantras and the rest obligatory 
rules or Niyama (which latter kind of meat must be eaten.) So also 
because with regard to the flesh of the animals not forbidden such as 
the hare etc., it is declared that they even may not be eaten except 
when one’s life is ir danger, therefore, all the rules and prohibitions 
in connection with (the eating or non-eating of) flesh must be known 
to apply to the Sudras also, 

Now the author censures by the following amplification 
(Arthavada) the eating of meat on which water has not been 
sprinkled with the recitation of mantras and which is forhidden by 
the text as unlawful meat. (V, 167). 

YAJNAVALKYA. 
CLXXX.—That evil doer who slays beasts unlaw- 
fully sball dwell in horrible hell as many days as there 
are hairs on the body of the slain beast.—180. 


MITAKSARA, 

He who slays a beast “unlawfully °’ not with thé view of 
offering to gods etc., shall live in horrible hell so many days as there 
are hairs on the body of that slair animal. By the word “slays” 
eight kinds of slayers must be understood’ as describbd by MANU 
(V. 51.) -- 

“He who permits the slaughter of an animal he who eats it up, he who kills 


it, he who buys or sells meat, he who cooks it, he who serves it up and he who eats 
it, must all be oonpidered as the slayers of the animal,” 
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ei 
The author now declares an injunction for avoiding the eating 


of meat. 
YAJNAVALKYA. 


A CLXXXI.—He obtains all his desires, earns the 
fruit of horse-sacrifice though living in the house that 
Brahmana becomes Muni (a sage) who avoids the eating 


of meat.—181. 
. MITAKSARA. 

He who is true in his resolution “I will never eat flesh except 
when it has been sanctified by sprinkling of water with the recitation 
of mantras &c.,” obtains all desires and finds: no obstacles while 
engaged in accomplishing them. Because his heart is pure. As said 
Manu (V. 47). 


“ Ho who does not injure any creature attains without an effort what he thinks 
of what he undertakes and what he fixes his mind upon,” 
These are concomitant (secondary) results. The author declares 


the principal fruit :—“ He obtains the fruit of horse-sacrifice.” This 
is with regard to annual ritual observance.* Because of Manu 
(V. 53). 


“He who during a hundred years annually offers a horse-sacrifice, and he who 
entirely abstains from meat obtain the same reward for their meritorious conduct.” 


So also even dwelling in the house, all the four classes, 
Brahmanas &c., become honorable like Munis (sages) by refraining from 
meat. This rule does not relate to the meat that. has been already 
forbidden, nor also to the meat which has been sanctified by the 
sprinkling of water over it with the recitation of mantras. But it 1s 
applicable to those kinds of meat that were made permissible on 
account of their being the remnants of the offerings to guests &c., 
because they are the remainders (after deducting the first two sorts 
of meat). 

Here ends the chapter on lawful and Forbidden food. 


/ 


* aq here means “asolemn vow or determination to perform any ritual 
Observance,” —M.-W. 


CHAPTER VIIJ—On THE PouriFication or Tainas. 
On the purification of untensils. 


The author now declares the purification of things. 
YAJNAVALKYA. 


CLXXXII.—Of golden and silver (vessels), things 
produced in water, sacrificial vessels, the stone-vessels, 
vegetables, ropes, roots, fruit, cloth, split bamboo, hides. 
—182. l 

CLXXXIII.—Of vessels and chamasas the purifi- 
cation is said to be by water, and of the Charu, Sruk, 
Sruva, and oil vessels by hot water—183. 

MITAKSARA. 

— “Golden ”— made of gold. “ Silver ”—made of silver. “ Produc- 
ed in water ’—pearl, conch, shell, mother of pearl &c. “ Sacrificial 
vessels ’’—the sacrificial mortar &c., on account of their being asso- 
ciated with the (sacrificial) grahas &c. ‘“‘Grahas” (lit: seizing 
vessels) ladle &c.* “Stone vessels’’—like flat stones for grinding 
spices &c. “Vegetables ”—pot herbs &c. “ Ropes’’—made of rope. 
“ Roots ”—ginger &c. “ Fruits” —mangoes &c. “ Cloth ”—garment. 
“Split-bamboos”—Baskets made of split bamboos &c. ‘Hides’—of 
goats &c. The specification of split bamboos and hides is illustrative 
of the things manufactured out of these raw materials such as 
umbrellas belts &c. ‘‘ Vessels’’—vessels to sprinkle sacred water &c. 
“Chamasas’”’—sacrificial cups &c. These golden vessels and the 
rest if free from stains and if they have only been touched by the 
leavings of food are purified by washing with water. ‘‘Charu”’—the 
pot to cook charu (sacrificial rice). ‘‘Sruk and Sruva’’t are well- 


*“ The sacrificial vessel used at the Sodasi ceremony, (i.e., a libation consisting 
of 16 Grahas)”. M.-W. 

t am “asort of large wooden ladle (used for pouring clarified butter on a 
sacrificial fire; and probably made of Palisa or Khadira wood and about as 
long as an arm, with a rceptacle at the end of the size of a hand; three are enume- 
rated viz., juhu, uphabhrit, and dhruva).” M.-W. 

ua “a small wooden ladle with a double extremity, or two oval collateral 


excavations, used for pouring clarified melted butter into the large laddle or 4%; 


sometimes also employed instead of the latter in libations.” M.-W. - 
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- known (sacrificial ladles of that name). ‘‘ Oil vessels” —containing 


oil such as Pr&ésitra-harana &c.* 


These when free from stains are purified by hot water as 
ordained by Manu (V. 112). : 


“ A golden vessel which shows no stains, becomes pure with water alone, like- 
wise what is produced in water (as shells and coral), what is made of stone and a 
silver vessel not enchased.” 

“ Not enchased ’’—-whose cavities are not filled with impurity. 
As regards the purification of vessels stained (with impurity) 
the ordinance of Manu must be followed (V. 111). 


“The wise ordain that all objects made of metal gems and any thing made of 
stone are to be cleansed with ashes, earth and water,” 


As the ashes and the earth produce the same effect it is optional 
(to use any of these two). But water must always be used. More 
over this must also be seen. Let him scrape the vessel touched by 
the mouth of a crow &c., or rubbed by the mouth of a black bird. 
Let him not use again a vessel licked by the mouth of a beast of prey. 


This is with the exception of cats &c., as ordained by Manut. 
“ The cat and the ladle and the wind are always pure,” 


The purification of sacrificial vessels. 


CLXXXIV.—(Similarly) of the sphya, the win- 
nowing basket, the deer-skin, the grains, the pestle, the 
mortor and the cart. Of solid things and of large 
quantities of grains and of cloth (the purification is) to 
sprinkle them with water.—184. 


MITAKSARA. 


“Sphya ”t adamant, a sacrificial instrument. “ Cart ’—carriage. 
The rest are well-known ; these are purified by hot water. The repe- 


tition of the word “skin” is to indicate the specific hide which is a 


* Prasitra-harana lit : food bearer is an oblong sacrificial vessel made of Acacia 
catechu of the form of a cow’s ear (Tr). 


‘“‘Prasitra, the portion of Havis eaten by the Brahman at a sacrifice.” M.W. 
“ Prasitra-hérana, a vessel in which the Brahman’s portion of Havis is placed.” 


t This verse is not to be found inany printed edition of Manu. But in Paras 
YI it is attributed to Brihaspati and Hârîta (p. 190, Vol. Il., part I, x the 


+“ An implement used in sacrifices (described as a flat piece of wood shaped 


like a sword for stirring the offering of boiled rice, or, accordi 
trimming the mound used as an altar). M,-W. » Or, according to some, for 
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sacrificial instrument. “ Of solid things ’’—among the above-enumer- - 
ated objects which require purification and of large quantities of 
grain and of cloth. The specification of cloth is illustrative of all 
the above-enumerated objects requiring purification. The purifi- 
cation of the above-mentioned objects requiring purification and of 
grain and cloth &c., when in “ large quantities ” t.e., when made in 
great heaps is by sprinkling water over them. Large quantity is 
relative with regard to the quantity defiled by touch. This is what 
has been said that when there are heaps of grains or cloths and a 
small portion of them are touched by a Chandala &c., and a large 
portion of them are untouched then the purification of the quantity 
touched is by the method first described and the purification of the 
rest is by sprinkling them with water. So also in another Smriti:— 
“ When a portion of a heap of grain or cloth &c. has been rendered impure that 
much only must be taken away, the rest is purified by sprinkling with water,” 
When again the proportion of the portion defiled by touch is 
great the portion not touched is small, then all must be washed. 


As said by Manu (V. 118.) 

“The manner of purifying large quantity of grain and of cloth is tosprinkle them 
with water, but the purification of small quantities is prescribed to take place by 
washing them.” 


When the quantities of the touched and of the untouched are 
equal, the purification is by sprinkling them with water. 

By ordaining that the manner of purifying large quantities is 
to sprinkle water over them (it followed) that the purification of small 
quantities was by washing them. The reason, therefore, of repeating 
that the purification of small quantities is by washing them is for 
the purpose of stopping the washing in cases when (the touched and 
the untouched) are equal in quantity, when it is impossible to dis- 
tinguish what portion has been touched and what has not been 
touched the whole must be washed, in order to remove the possibility 
of the unwashed portion being also tainted. 

The Nibandhak4ras (treatise-writers) say that grains, cloths 
&c., which have been carried by many persons and some of which are 
touched and the rest untouched are purified by sprinkling water over 
them. 

Having described the manner of purification of objects not 
stained but merely defiled by contact, the author now describes the 
purification of stained objects. 


The purification of stained vessels. 
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ele Ae 
YAJNAVALKYA. 

CLXXXV.—By plaining (are purified) the objects 

made of wood, horns and bones, the objects made of 
fruits (7.e., fruit-shells) (are purified) by brush made of 
cow's hairs (of the tail). In performing a sacrificial 
work the sacrificial objects (are purified) by the sprinkl- 
ing of water by the hand.—18o. 


k 


MITÂKŞARÂ. 


Of objects made of wood. “ Horns ” of sheep, buffaloes &c. 
“Bones” of elephants, wild boar, conch &c. By specification of bones 
is also included teeth. These when stained by leavings of food, oil 
&c., are purified by earth, ash, water &c., till the stain is removed be- 
cause of the general rule of purification (Manu, V. 126.) 
| “ As long as the foul smell does not leave an object defiled by impure sub- 
stances and the stain caused by them does not disappear so long must earth and 
water be applied in cleansing inanimate things.” 

“ Plaining is the purification by removing away so much of 
the particles (of the surface as has been rendered impure.) “ Made 
of fruits *—Vessels made of the shells of the fruits of Bael, gourd, 
cocoa-nut &c, Their purification is by brushing them with cow’s 
hair. 

The sacrificial vessels like sruk, sruva &c., at the time of being 
employed in sacrificial works ought to be rubbed with the right hand 
or with the sacred grass called Dûrva (kusa, poa, cynosursides) or 
with the ends of the Pavitri (strainer) according to Sastra, because it 
(such rubbing) is a part of sacrifice. 


These are Srauta examples. Other vessels also of gold &c. while 
employed in smârta and profane works, though already cleansed 
(must be so rubbed at the time of using them), because (such rubbing) 
it is a part of the ceremony. To show this, the above special rule 
has been enjoined viz., those vessels which form part of a sacrifice 
though already cleansed should be rubbed with the end of the Pavitri 
because it is for the sake ofsacrament (and is a preparatory ceremony 
making the vessel fit to be used in the sacred work). 


The author now describes some special means of removing 
Strains of certain objects which have been stained. 


The purification of clothes. 
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YAJNAVALKYA. 
CLXXXVI.—Woollen and silken stuffs (are purified) 
with alkaline earth, water and cow’s urine ; arhsupattas 


with Sri fruit, and blankets with pounded arista fruit. 
-——186. 


MITAKSARA. 


Stains are removed by washing the object with water or cow’s 
urine and alkaline earth. 

“ Woolen ”’—made of wool. “ Silk ” made of cocoons such as 
Tassar &c. These are purified by washing them as described above. 
“ Water and cow’s urine ” being in the plural number in the original - 
indicates (that the object must be first washed with water, then with 
cow's urine) and lastly again with water. ‘‘ Amsupatta (a kind of 
cloth) made of the threads of the barks of trees. ‘‘ With Sré fruit ” 
—With Bel fruit. “ Blankets ” made of the wool of the hilly goat. 
“ With the arista fruit* with the froth of arista fruit and water and 
cow’s urine. The phrase “is purified is understood (after each of 
the above.) 

This rule must be understood to be applicable to cases where 
the impurity is caused by the contact with the leavings of food and 
oily substances. In cases of lesser contact with impurities (the puri- 
fication is) attained by sprinkling the substance with water. Because 
(the above-mentioned substances on account of their fine texture) can- 
not bear washing and because the object of purification is always to 
preserve the substance without destroying it. And so also Devala 


having premised :— 

“Woollen and silken stuffs, blankets, pattds, linen and woven silk require 
softer methods of purification (such as) by drying or sprinkling water &c,,” goes 
on to say :— 

“ These when defiled with impurities should be washed by the following spe- 
cial method of purification, that is by decoction of barley with alkaline fruit juice.” 


The purification of san (hemp) is like that of linen because it 
belongs to the same class. 

By specification of woollen stuffs &c. is meant also the inclusion 
of quilts &c., madè of those materials. They also when slightly defiled 
by mere contact with impurities are to be washed. Not so when be- 
smeared with impurities. Because of the following text of Devala :— 


* “ The soap-berry tree, sapindus detergens, Roxb, the fruits of which are used 
in washing.” M. W. 
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The quilts, the pillows and the clothes dyed with (vegetable) colors obtained 
from flowers being dried in the sun for a short time should be brushed with hands 
and then having sprinkled them with water, may be employed in their respective 
use. These when they become very unclean should be properly (and completely) 
purified,” 


“ Colors obtained from flowers ” such as saffron (crocus sativus) 
` safflower (Carthamus tinctorius) colors, &c. By specification of colors 
obtained from flowers is also meant to be included the dyes of 
turmeric, &c., which cannot bear washing. But not those of madder 
(Rubia manjistha), &c., because these can bear washing. 


Sankha also has declared :— 
“ Colored stuffs (or coloring stuffs) become pure by sprinkling them with water.” 


YAJNAVALEYA, 

CLXXXVII.—The linen cloth (is purified) with 
the paste of white mustard, an earthen vessel by 
a second burning. The hand of an artisan is pure, so 
(is every vendible commodity exposed) for sale and 
the food obtained by begging: and so also the mouth of 
a woman.—187. 

MITAKSARA. 


The “linen cloth ”—cloth manufactured of the threads of the 
plant (Linum usitatissimum, called in Sanskrit kgwmé) becomes pure 
by washing with the paste of white mustard, water and cow’s urine. 
Earthen vessels like pots &c., become pure by a second burning. 
This is the rule only in cases of impurities causing out of the contact 
with the leavings of food, oily substances &c. Because there is 
a Smriti text (Manu V. 123) :— 


“An earthen vessel which has been defiled by spirituous liquor, wine, ordure, 
saliva, pus or blood cannot be purified by another burning:” 


When defiled by the contact of Chandalas &., they must be 
abandoned, as said Parâsara.® 
“Grains so also clothes defiled by the touch of Chand4las, become pure by 
sprinkling them with water, but earthen vessels by abandonment,” 
“ Artisans ’— Dyer, washer-man, cook &c. Their hands are 
always pure. The purity is relative to their peculiar department 
of work. Such as washing of clothes in spite of impurities arising 


* This verse is not found in the text of Pardsara, but in Mfdhava’s commentary, 
vide B. S. S., Vol. II., part I., p. 177. This shows that Vijianesvara, the author of 
the commentary, was posterior to Madhava, 

36 
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out of birth or death (in the family of the washerman.) So also in 
another smriti.* 

“Artisans, artists, physicians, female slaves and male slaves as well the king’s 
and the royal servants are declared to be always pure.” 

“Vendible commodity ’—Barley, rice &c., which are to be 
purchased and are to be sold. They do not become impure though 
handled by various persons desirous of purchase. Also if there is 
any impurity arising out of birth or death (in the family) of the 
vendors (the vendibles do not become impure thereby.) 

“ Food obtained by begging ”—The collection of food through 
begging. They are not defiled by coming into the hands of a 
Brahmachéri &c., or by being given by women who have not 
performed the purificatory ceremony of 4chamana (sipping of water) 
and therefore impure ; 

So also the mouth of a woman at the time of intercourse is pure. 
As Smritit declares :— 

“ Women while in the act of sexual intercourse (are pure).” 
The purification of Land. 

The author now describes the purification of land. 

| YAJNAVALKYA. 


CLXXXVIII.—Land is purified by sweeping, by 
burning, by time, by cows’ walking over it, by sprink- 
ling, by scraping and by smearing. The house by 
sweeping and by smearing.—188. 

MITAKSARA. 


“ Sweeping ” is the clearing away of dust, straw &c., by the 
broom. “Burning” with straw, fuel, &c. “ Time“ that period of 
time during which the defilement (arising out of) besmearing &c., 
(with impurities) would of itself be removed. “ Cows’ walking over it” 
being trodden by the feet of the cows. “Sprinkling ” or pouring of 
cows’ milk, cows’ urine, cow-dung and water. ‘Scraping ’’—planing 
or digging. “Smearing” with cows’ dung &c. 

By these methods whether severally or conjointly the land 


which is impure, defiled or unclean is purified. 
a N 
* This is attributed to Prachetfé in Parfsara— Madhava, B. 8. S., Vol. I, part IL 
p. 256. 
t Vasistha XXVIII. 8. 
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So also Devala :— 
“That land where a woman parturates, where one dies or where one is burnt 
or where a Chândâla has dwelt or where fæces, &c., are collected or where there is 


a heap of filth is said to be an impure land.” 
“ The land touched by dogs, hogs, asses, camels, become “ defiled.” It becomes 


“unclean” by charcoal, straw, hair, bones &c, 
Having thus enumerated the three sorts of land which require 


purification, viz., impure, defiled or unclean lands, the author (Devala) 


further declares the method of purification :— 
“The impure land is made pure by four or five (of the above methods), the 
defiled land by three or two of the said methods and the unclean land by one.” 


Where dead bodies are burnt, and where a Chândâla has 
dwelt these two sorts of land become pure by all the five methods 
(taken jointly that is) by burning, time, cow-walking, sprinkling 
and scraping. Where men are born, where they die and where 
there is an excessive accumulation of fæces, such places are purified 
by the remaining very same methods enumerated above with the 
exception of burning, 2.e., by four methods. The land on which 
dogs, hogs and asses have dwelt for a long time is purified by 
three methods, viz., walking of cow, sprinkling and scraping. And 
that on which the camels, domestic cocks &c., have dwelt long, is 
purified by sprinkling and scraping. That land on which charcoal, 
straw, &c., has been kept for a long time becomes pure by scraping. 
Sweeping and smearing are to be taken always in conjunction with 
the above processes. 

Similarly a house is purified by sweeping and smearing. The 
separate mention of the house is fur the purpose of showing that 
sweeping and smearing must be daily performed. 

The purification of food smelt by the cow, &e. 
YAJNAVALKYA. 


CLXXXIX.—In order to purify food which has 
been smelt by cows; so also that which is defiled by 
hair, flies or insects ; water, ashes or even earth must be 


scattered over it.—189. 
MITAKSARA. 
“Smelt by cows” defiled by the breathing over of cows. 
“ Food ” all sorts of edibles “so also that which is defiled by hair, 


flies or insects.” By specifying hair, downy hair &c., are also 
included. “ Insects ”—ants, &c. In order to purify (the food so 
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“ 


defiled) water, ashes or earth should be scattered over it as far as 
possible. As to what Gautama (XVII. 8-9) has said :— 


“ Food in which a hair or an insect has fallen is never to be eaten.” 
That refers to the food cooked with hair and insect and not 
merely one defiled by contact with these impurities. 


The purification of Tin, Lead, &e. 
YAJNAVALKYA, 


CXC.—Tin, lead and copper (is purified) by alka- 
line substances, acids or water; brass and iron by 
ashes or water and the liquids become pure by flowing 
over.—190. 

“MITAKSARA. 

“Tin, &c.” are well-known metals. Their purification is to 
be made either by alkali and water or by acid and water or 
merely by water or by several or all of these processes according to 
(the extent and nature of) the defilement. ‘‘ Brass and iron” are 
purified by ashes and water. By specifying “ brass” is also included 
“pewter metal” because they have common origin. This rule of 
purification of brass &c., by acids, water &c., is not obligatory, but 


declaratory. Because of the general ordinance :— 
“ The common rule for the purification of objects is said to be this—anything 
by which the impurity of a substance is removed is said to be its purifier,” 


Therefore, when copper &c., are defiled by being besmeared 
with (the leavings of - food) impure water &c., it being possible to 
remove such impurities by other methods, it is not obligatory to 
perform their purification by acids and water &c. Therefore, Manu 
has ordained generally (V. 114). 


“Copper, iron, brass, pewter, tin and lead must be cleansed, as may be suit- 
able (for each particular case) by alkaline substances, acids or water.” 


As to the text :—‘“‘ Brass is purified by ashes and the copper 
becomes pure by acids.” That refers to the superlative degree of 
purification for those objects like copper &c., and does not exclude 
other processes of cleansing. Where there is an excessive degree of 
impurity, there the rule of purification by acids, water &c., becomes 


applicable. Because of the following Smriti.* 

“ Brass vessels smelt by the cow or what are defiled by (the touch of) a 
Sidra becomes pure by ten (times rubbing) with alkali. So also those touched by 
dogs and cows.” 


* Parfisara, Priyas, VII, 28-24 B. S. S. Vol. II. pt. 1. p. 172. There itis referred 
to S4tatapa Smriti III. 61. The readings are a little different from the Mitakgarf. 
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“ The liquids become pure by flowing over ’—“ liquid ”—fluid 
substances like clarified butter etc., whose quantity is greater than a 
prastha (forty-eight double hand-fuls) when defiled by dogs, crows 
&e., or when touched by impure substances become pure by flowing 
over. When a vessel containing the liquid tobe purified is filled 
with the same kind of liquid to the brim, till it overflows, that pro- 
cess is called flowing ovey—The phrase “ becomes pure ” is under- 
stood. In cases of small quantity of liquids they must be abandoned. 
The measure of smallness is to be known relatively to place, time 
&e. As said Baudhayana :—Prasgna I. (Adhyaya 4. Kandika 8 53.) 


“(A cleverman) * * * shall perform the rites of purification after having fully 
considered the time and the place of defilement likewise himself as well as the object 
to be cleansed, and the substance to be employed, the purpose of the objects, the 
cause of the defilement and the condition of the thing or the person defiled,” 


Liquids rendered impure by the falling in of insects &c. should 
be strained. As said Manu (V. 115). 
“ The purification prescribed for all sorts of liquids is by straining them.” 
Straining is the process of passing a liquid from one vessel 
to another through acloth. Because otherwise it is impossible to 
remove the insects &c. i 


Honey, water &c., though contained in the vessel of a sûdra 
become pure by pouring them into another vessel. As ordained by 
Baudhéyana * (I. 6. 47.) 


“Honey, water, milk and its various modifications become pure by being 
poured from one vessel into another,” t 

Honey, clarified butter &c., when obtained from the hands of a 
low-caste man ought to be poured into another vessel and heated 
again as ordained by Sankha :— | 

“ Food prepared by clarified butter should be cooked a second time. So also 
all oily substances and liquids that resemble oil.” 

The author having thus declared the method of purification of 
gold, silver &c., which form the subject matter of discussion in this 
chapter from certain kinds of uncleanliness such as caused by 
coming in contact with the fragments of food, oil &e., now describes 
their purification when defiled by impure substances (filth). 


— 4 Mysore Govt, Oriental Series, p. 104. But I. 6. 16. in Dr. Hultzsch’s Edition, 
I, 6, 49 in Anandaésram Edition, | 

t Bühler (S.B E. XIV. p. 191) translates it as follows :—“ Hydromel and 
preparations of milk (are) purified by pouring them from one vessel into another.” 
Hydromel, i.e., Sour milk, honey, clarified butter, water and grain. 
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YAJNAVALKYA. 

CXCI.—Objects defiled by impure substances be- 
come pure by earth and water to remove smell &c., what 
has been commended by word, what has been washed 
by water and that about which one is ignorant, are 
always pure.—191. | =» 

MITAKSARA. 


“Impure substances ”—bodily excretions such as fæces, oily 
exudations, semen &c. The following are the impurities as explained 
by Manu, Devala &c. 


“Oily exudations, semen, blood, the fatty substance of the brain, urine, fæces, 
the mucus of the nose, the ear-wax, phlegm, tears, the rheum of the eyes and 
sweat are the twelve impurities of human bodies.’’ (Manu V. 185.) 


So also (Devala.) :— 

“Human bones, corpse, fæces, semen, urine, menstrual discharges, oily exuda- 
tion, sweat, tears, the rheum of the eyes, phlegm, spirituous liquor are said to be 
impure substances.” 

Objects defiled or besmeared with these oily exudations &c., 
(are meant by the phrase) “objects defiled by impure substances.” 
Their purification must be performed with earth and water. (So 
long as) the (foul) smell is not removed— 

By the phrase Ht cetera is meant the inclusion of stains also as 


declared by Gautama (I. 42) :— 
“Purification from defilement by impure substances has been effected when 
the stains and the bad smell have been removed.” 


In all sorts of purifications, the removal of stains and bad 
smell must primarily be performed by earth and water. When 
these prove ineffectual then by any other process. 

That should be done by first using water and afterwards earth 
as ordained by Gautama. 

The specification of oily exudations &c., is for the purpose of 
demonstrating the impure nature of all the substances (enumerated 
under the same category and is not for the purpose of showing the 
extent of defilement) caused by them severally is equal. Because 
there is the following special mode of purification ordained in certain 


cases of defilement by some of the above (Manu V. 123) :-— 
“An earthen vessel which has been defiled by spirituous liquor, urine, ordure, 
Saliva, pus or blood cannot be purified by another burning.” 
From the text “ these are impure substances when they become 


separated from the body” it follows that only those are impure 
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which have become detached from the body and not those which 
remain at their proper place in the human body. When any portion 
of the human body above the navel with the exception of the 
hands is rendered impure by contact with impure substances one 
must bathe, as said Devala :— 


“A person must perform bathing if he has touched human bones, oily exuda- 
tions, fæces, menstrual discharges, urine, semen, marrow, or blood of another.” 
Having touched the same substances which are one’s own excretions, a person 
becomes pure by washing (thoroughly that part of) his body and by (performing 
the ceremony of) sipping water. So also :— 


“Whenever a portion of the body above the navel is rendered impure with the 
exception of the hands, one must bathe; when any portion below (the navel is so 
rendered impure) one becomes pure by washing that portion and sipping water.” 

Where even after performing the prescribed purification one 
is not mentally satisfied and entertains doubts as to the sufficiency 
of such purification, there the purification takes place by com- 
mending with the word. The sense being that he becomes pure 
when a Bréhmana has said to him “ There thou art pure.” 


“Washed by water’”—where purity cannot be obtained by 
(any of the above) demonstrated methods, then that is purified by 
washing. That which cannot bear washing must be sprinkled with 
water. 


“ About which one is ignorant are always pure ” —That which 
is defiled by cows &c. and is used (by any one) without ever knowing 
(of such defilement) is always pure. The meaning is that by using 
such substances there is no invisible (7.e., spiritual) fault committed. 


(An opponent raises a doubt):—Does not the following text 
contradict (the above statement of yours that no invisible fault is 
committed by ignorantly using such defiled object) ? 


“ Once a year a Brahmana must perform a krichhra penance, in order to atone 
for unintentionally eating (forbidden food) but for intentionally eating (forbidden 
food he must perform the penances prescribed) specially.” (Manu V. 21); 


The (above text proves that) invisible fault also (is committed) 
because it lays down (the rules of) penance. 

(We reply). This is not so. Because the penance is ordained 
only in cases of eating (forbidden things); but no fault is commit- 


ed by using (such things in any other way ; our contention being he 
who uses such things commits no fault). 


The purification of water, flesh &e. 
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YAJNAVALKYA. 

CXCII.—Water sufficient in quantity in order to 
slake the thirst of a cow, which is in its natural condi- 
tion and is collected on ground is pure. So also the 
flesh (of an animal), killed or thrown down by dogs, 
Chéndalas, carnivorous animals, &c.—192. 


MITAKSARA. 

“ Collected on ground ”—water which is on land and which is 
sufficient to satisfy the want of one cow which is not touched by a 
Chandala &c., which is in its natural condition, that is, which has 
not undergone any change for the worse with regard to its form, taste, 
smell and touch, is “ pure ” i.e., is fit for performing the ceremony 
of dchamana with. The phrase collected on the ground is used to 
declare the non-pure nature of the water which is collected when on 
an impure ground and is not employed to show that the water in 
the firmament is pure, nor that which is drawn out (of some reservoir 


&c.), because of the following text of Devala. 

“ Water that has béen drawn out becomes pure if brought within a pure vessel. 
= that has been kept forone night must be thrown away, though otherwise 
pure,” 


So also there is no fault in the water of a tank made by a 


Chandala &c. Beeause of the following text of Satatapa :— 
“Having bathed in or drank of a well, a defile, or a tank made by an out-caste 
there is no penance.” 


So also the flesh of animals killed by dogs, Chandalas, carni- 
vorous animals &c. are pure. By mentioning of the phrase “‘et cetera” 
in the above included the pulkasa &c. The specification of the 
word killed is for the purpose of forbidding the flesh which has been 
eaten by the dogs &c. 

Purification of fire £e. General purification. 
YAJNAVALKYA. 


CXCIII.—The rays (of light), fire, the dust, the 
shade, a cow, a horse, the earth, the wind, drops of 
water and flies are pure to the touch; the calf when 
sucking (for milching) is pure.—193. 

MITAKSARA. 


“The rays’ —of the sun &c. of the luminous objects. “Fire” is 
well-known. ‘ Dust’’—except (such as has been contaminated) by 
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contact with goats and the rest. Because of the mentioning of the 
_ following evil:—“ Life and wealth are destroyed by the contact 
“with the dust (asas by) dogs, crows, a. asses, Owls, pigs, the 
domestic birds, goats.” 

“The shade” of trees &c., in the act of ablution &c. “A 
cow, a horse, the earth’ or land, the air or wind ; “ drops of water ” 
(or dew (?) ) drops (not) the drops as come from the mouth, they being 
mentioned (separately further on); and the flies—all these even 
though touched by the Chandadlas and the like are pure on being 
touched. A calf is pure on the flowing of the milk t.e., while —s 
the milk from the udders. 

The specification of “calf” (vaste) does by analogy denote an 


infant. Because of the following text:— 
“ What is spoiled by children, what is handled by woman,* and what is done 
in ignorance are always pure. This is the settled rule.” 


YAJNAVALKYA. 


_OXCIV. —The mouth of a goat and of a horse is 
pure but not of a cow nor impure excretions of man. 
The roads are purified by the rays of the moon and 
sun and by the wind.—194. 

MITAKSARA. 

A goat and a horse are pure as regards their mouth. Notsoa 
cow. “Nor impure excretions of a man.” The word ‘man’ by 
metonomy signifies human body ; the impure excretions of man such 
as feeces and the rest are not pure. 

“ The roads.” —The highways though touched by Chéndalas and 
the rest become pure in the night time by the rays of the moon and 
the wind : and in the day time by the rays of the sun and by the 


wind. r 
YAJNAVALKYA, 


CXCV.—The dropsissuing from the mouth are pure; 
so are âchamana (sipped water) drops, so also the beard 
entering the mouth. One becomes pure by throwing 
out what adheres to his teeth.—195. 


MITÂKŞARÂ. 
“Issuing from the mouth’’—born (or produced) in the mouth ; 


such as drops of phlegm are pure, they do not render one impure if 


* This half of the verse is from Vasistha IIJ, 45. 
37 
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they do not fall on a limb of the body. Because of the following 


text of Gautama (I. 41), 
“Drops (of saliva) falling from the mouth do not cause impurity except if they # 
fall on a limb of the bodys” 


However, the drops of sipped water (achamana) that (fall) touch 
the feet are pure. ‘‘So also the beard entering the mouth ” going into 
the mouth does not cause impurity. One becomes pure by throwing 
away (the remnants) of food &c., that clings to the teeth if they 
detach of themselves. If they do not so detach they are as the teeth. 

So also Gautama (I. 38, 39, and 40), 


“& (Remnants of food) adhering to the teeth (do not make the eater impure as 
little) as his teeth except if he touches them with his tongue. Some (declare that 
such remnants do not defile) before they fall (from their place). If they do not 
become detached he should know that he is purified by merely swallowing them as 
(in the case of) saliva,” 


The swallowing is optional because YAjfavalkya ordains 
throwing out (of such remnants). ‘ Merely swallowing ”—The force 
of the word “ merely ” is for the purpose of prohibiting the sipping 


of water (Achamana) as ordained by Visnu. 
“ Let him always sip water after chewing anything (with the exception ‘of the 
betel) after touching the lips on which no hair grows and after putting on clothes.” 


The specification of the word “betel” by analogy indicates 


fruits and the rest. As ordained by Sétatapa.* 
_ “The twice-born is not rendered impure by chewing betels, fruits and things 
roasted in oil nor by the contact of anything adhering to the teeth.” 


YAJNAVALEYA, 
CXCVI—Having bathed, drunk, sneezed, slept, 
eaten, and ridden a chariot, he should again sip the water 
(though he might have) sipped before: and so also after 


having put on clothes.—196.° 
MITAKSARA. 

The sense is that though one may have sipped before, he should 
sip water again (that is to say) twice sip water having bathed, drunk, 
sneezed, slept, eaten, ridden on a carriage and put on clothes, 

By the use of the word “cha” (and) in the text is indicated 
weeping, beginning of study, having uttered small falsehood &e. 
As has been said by Vasista (III. 38. 


‘If after having sipped water he sleeps, eats, sneezes, drinks, weeps or bathes 
or puts on a dress he must again sip water." 


* Parfsara Maddhaya (B, 8.8. Vol. I. pt, 1, p. 244) gives the reading differently 
from that given above, The present verse is almast the same as quoted in the 
gbove-mentioued book from we fea ya. 
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So also Manu (V. 145). 

“ Though he may be already pure lot him sip water after sleeping, sneezing, 
eating, spitting, telling untruths and drinking water ; likewise one when he ig going 
to study the “ Vedas.” 

While going to eat he should twice sip water. As ordained by 
Apastamba (I. 5. 16.9). “But if he is going to eat, he shall though 
pure twice sip water.” (That is to say) while going to bathe or drink 
he should sip water once; while he is going to begin the study of 
the Vedas, he should sip water twice. As regards the rest he should 
sip water twice at the end. 

YAJNAVALKYA, 


CXCVII.—The mud and waters of the road if 
touched by out-castes (Antya)and dogs and crows become 
pure by the wind alone so also houses built of burnt 
brick.—197. 

MITAKSARA. 

“Road ’—Every sort of way. “Mud ”—Swamp. “ Water ”— 
Water. i 

The mud and water standing on the road if touched by an 
“ Antya ” such as Châņdâla and the rest or by dog or crows become 
purified or attain purity by wind alone. The plural number (of the 
verb) is for the purpose of including the cow-dung, sugar &c., con- 
tained in them. 

“Houses built of burnt bricks ”—white houses if touched by 
the Chandalas &c., become pure by wind alone. The washing of these 
has been thus prohibited though they be capable of bearing washing. 
Houses built of straw, wood, leaves &c., become pure by washing 
alone. 

Here ends the chapter on the purification of things. 


CHAPTER [X.—On Girts. 
The proper recipients of gifts. 


Now the author before explaining the law of gifts and in order 
to explain the part of subject relating to the fitness of the donees 
praises his virtues. 

YAJNAVALEYA. 


CXCVIII.—Brahma having performed austerities 
created the Bréhmanas for the preservation of the 
Vedas, for the satisfaction of the Pitris and the Devas 
and for the protection of Dharma (Law).—198. 


MITAKSARA. 


‘Brahma ’—Hiranyagarbha, in the beginning of the Kalpa; 
“having performed austerities,” performing meditation as to ‘ whom 
shall I create as the highest,’ created first the Bréhmanas. With 
what object? ‘ For the preservation of the Vedas ’—for the protec- 
tion of the Vedas; for the satisfaction of the Pitris, and the gods; 
and for the protection of the Dharma (Law) by their observing it 
themselves and teaching others. The sense being that by making 
gifts to them (Brahmanas) one obtains unexhausting reward or fruit. 


The proper Bréhmana recipient. 
YAJNAVALKYA. 

CXCIX.—The lords of all are the Brahmanas 
versed in the study of the Vedas. Among them those 
who perform (practise) observances are superior. Even 
among the latter are those best who are knowers of the 
science of spirit.—199. 

| MITAKSARA. 

“ Of all” —Of the Ksatriyas and the rest, the Brahmanas are 
the “lords” or superior both as regards birth and work. Among 
the Brihmanas “ those versed in the study of the Vedas ” those who 
have completed the study of the Vedas are superior. Among the 
latter those “who practise observances” those who perform the 
(various) ceremonies &c., ordained (by law). Among the latter even 
“those who are best among the knowers of the science of spirit ”— 
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those who following the path to be described later on, who by practis- 
ing the yoga relating to Sama (controlling the passions), Dama 
(restraining the senses) &c., are immersed in the acquisition of the 
knowledge of truth, are superior (the latter phrase is understood in 
the text). 

The author having thus explained the fitness of the donee 
by the separate possession of birth or learning or practice of 
observances or austerities now shows the complete fitness of the 
donee in whom all these qualities combine. 

What constitutes fitness. 
YAJNAVALKYA. 


CC.—Fitness does not arise by mere learning or 
austerities. Where conduct and these two dwell, that 
is declared to be the fit recipient.—200, 


MITAKSARA. 


Complete fitness does not arise simply by the “learning ”— 
by the study of the Vedas (2.e., possessing the power of reciting and 
understanding the Vedas.) Nor merely by “austerities ” t.e., by Sama 
(controlling the passions), dama (restraining the senses) &c. The 
word “mere ” in the text signifies that complete fitness does not arise 
simply by religious practice or simply by birth. How then (complete 
fitness arises)? Where there exists in a person these two “ learning 
and austerities ” together with “conduct” or practical observance (of 
the rules of the law) as also Brahmanical birth (which is indicated 
by the word “cha” or “and” in the original), that has been de- 
clared by Manu and the rest as the completely fit recipient. Because 
there is no one more excellently qualified than such a one. 

Now because among the group of birth, learning, observance, 
and austerity those that follow are more praiseworthy than those 
that precede so also must be understood to be the difference in the 
fruit of gift if made to any one of these persons severally. 


Giving of cows &c., to Brahmanas. 
YAIJNAVALKYA. 

CCI.—A cow, land, sesamum, gold &c., should be 
given toa fit person with honor. The knowing man 
desiring his welfare should not give anything to an 
unfit person.—201. 
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MITAKSARA. 

To a fit person as described above a cow and the rest should 
be given with honor, t.e., with the giving of water &c., together 
with other supplementary ceremonies as ordained by the Sastras 
(scriptures. ) . 

“To an unfit person ” to a Ksatriya &c., and a Brahmana who 
is degraded &c., “‘ By the knowing man” by a person who knows the 
special results produced by giving gifts to special persons. 
“(Desiring his) welfare’—desiring the full fruit (of his gift); 
should not be given “anything” however little. The specification 
of “ welfare” indicates that some kind of tamas (inferior result or) 
fruit is produced by giving to even an unfit person. As said Krisna 
Dwaip4yana (Gita, 17. 22.) :— i 

“ That which is given out of place and season and to unworthy objects and at 
:the same time, ungraciously and scornfwlly is pronounced to be of tamoguna 
(inferior quality),” 

It being ordained that no gift should be made to an unfit 
person, it follows that in acase where proper place, season and 
thing (to be given) are ready but the proper person is wanting or 
(vice versa) the thing is wanting, (the proper person being present) 
then let him make a gift in the first case by abandoning the thing 
in favour of (or keeping it apart for the purpose of giving to) such a 
(fit) person (when he should arrive), and in the second case, by 
promising to give such a thing (when obtained) to the person; but 
he should on no account give it to an unworthy person. Even after 
promising it if he comes to know that the (promisee) is degraded &c., 
he should not give. Because of the prohibition “Let him not give 
(anything) to one though promised who is tainted with unrighteous- 
ness.” 

The author having prohibited the donor not to give to an 
unfit person now addresses to the donee. 


An unfit person should not accept gifts. 
YÂJNAVALKYA. a 
CCII.—A gift should not be accepted by one who 
is destitute of learning and austerities. By so accepting 
he leads the donor down as well as himself.—202. 
MITAKSARA. 


One who is destitute of learning and austerities should not 
accept gifts of gold &c. Because a person destitute of learning &c., 
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by accepting a gift “leads to” or causes to go “down” to hell the don- 
or as well as himself. 

The author, having ordained that a cow etc. should be given to 
fit person, now lays down a special rule. 


A special rule of gift. 
YAJNAVALKYA. 


CCIII.—Every day something should be given to a 
fit person more so on special occasions. A person 
begged of should also give with faith according to his 
means.—203. 

MITAKSARA. 

“ Every-day ” in-accordance with one’s means and according 
to the rules as ordained, cows &c., (which are his property) should 
be given without injuring the family estate. 

On special occasions (like) the eclipse of the moon &c., “‘ more ” 
a greater (quantity) should be given with ease. 

By saying “ a person begged of should also give ” it is ordained 
that great reward is obtained by that gift which is made by person- 
ally going to above-mentioned fit person or by wanting (such for 
the object of making a gift). So also is ordained in a Smriti :— 

“That gift which is made by going (to the donee) is said to confer eternal 
reward by inviting (such a fit person and giving confers) a thousand fold merit and 
on giving being begged half of that.” 

A special rule of cow-gift. 

Having premised that cows etc., should be given, the author 

now mentions the special reward of making a gift of cow. 
YAJNAVALKYA. 

CCIV.—A quite milch cow with gilt-horns, silvered 
hoofs, covered with cloth and with a vessel of bell metal, 
should be given with daksina (present of money).—204. 

MITAKSARA. 

 Gilt-horns ”—whose horns are covered with gold. “ Silvered- 
hoofs ’—hoofs covered with silver. Covered with cloth and accom- 
panied by a vessel of bell metal, a cow, yielding a large quantity of 
milk, should be given together with a present of money according 
to one’s means. 

The fruit of cow-g'ft. 
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YAJNAVALKYA. 

CCV.—The giver of her attains heaven for years 
measured by hairs on her body. If the cow he a Korii 
she saves also his family up to the sevent 
degree.—-205. 

MITAKSARA. 

The giver of such a cow resides in heaven for as many years 
as are “ measured by hairs” or are equal to the number of hairs on 
her body. If such acow be Kapila she not only saves the giver 
but also his family “ up to the seventh degree” t.e., extending over 
sever persons, namely, six ancestors father, grandfather &c.,) and 
himself the seventh. The word bhfyah in the text means ‘ also.’ 


The fruit of the gift of the cow and her calf. 
YAJNAVALKYA. 

CCVI.—IE she be two-faced, the giver of her, giving 
according to the afore-mentioned method attains heaven 
for as many uygas (ages) as there are hairs on her body 
and on her calf.—206. 

MITAKSARA. 

The word ‘“savatsaromatulyam ” is a compound of savatsa and 
romatulya. Savatsa means “a cow with her calf.” As many hairs 
as are on the body of the cow and the calf so many number of 
‘“‘vugas” (ages) like Satya, Treté &c., one resides in heaven by 
giving a two-faced cow according to proper method. 

The fruit of such a gift. 

The author now explains what isa two-faced cow and why 

there is such a high merit in giving it. 
YAJNAVALKYA. 

CCVII.—While the two legs and the face of her 
young one appear from within her womb and while she 
is not delivered of the foetus, a cow is to be considered 
as the earth.—207. 

MITAKSARA. 

That period of time during which the two legs and the face of 

the calf appear from within her womb is the period during which she 
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is called “ two-faced ” because she has then two faces (one of her own 
and the other of her calf). As long as the foetus is not delivered so 
long that cow is to be considered like unto the earth. Therefore 
there i is such a high reward in making a gift of such a cow. 
The fruit of ordinary cow-gift. 
YAJNAVALEYA. 

CCVIII.—Having somehow given a cow whether 

(she be) a dhenu or an adhenu which is without disease 


and without emaciation, the giver is glorified in heaven. 
—208. / 
MITAKSARA. 

Somehow even in the absence of gilt-horned cows &c. , according 
to one’s means and in the manner described above. 

“ Dhenu’’—milch cow. ‘ Adhenu’’—not barren; (or not 
giving milk). ‘ Without disease’’—free from disease. “‘ Without 
emaciation ’—not excessively enfeebled. By giving (such a) cow 
(even) the giver is glorified or honored in heaven. 


The equivalents of cow-gift. 
YAJNAVALEYA, 


CCIX.—Affording relief to the weary, the tending of 
the sick, the worshipping of the gods, the washing of the 
feet, the sweeping of the remnants of the twice-born,sare 
hke the giving of a cow.—209. 


MITAKSARA. 

Removing the weariness of a fatigued person by giviag him 
seat, bed &c., is called “affording relief to the weary.” Tending of 
the sick” by giving medicines &c., according ‘to one’s means. 
“ Worshipping of the gods” propitiating Hari, Hara, Hiranyagarbha 
&e., by (the offering of) sandal paste, garland of flowers &c. “ Washing 
of the feet” of the twice-born ; and of the equals and superiors &c., 
and “ Sweeping of the remnants” (of food eaten by)such persons. These 
are equal (in efficacy) to the gift of the cow as stated above. 

The fruit of granting land. 
YAJNAVALKYA. 
CCX. —Having given land, lamps, food, clothes, 


water, sesamum, clarified butter, asylum, naivesika, gold - 
and bull, he is glorified in heaven,—210. 
38 
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MITAKSARA. 

“ Land ”—yielding fruit (agricultural land). “ Lamps ”—in the 
temples of gods. “ Asylum ”—refuge to the travellers, ‘‘ Naive-. 
sika ”—is that which is given to a girl for domestic purposes or 
purposes of household.* “Gold”—gold. “ Bull”—a strong bull 
with a load. The rest are well-known and (need no explanation). 

By giving these land, lamps &c., one is glorified or honored in 
heavenly regions. The reward of attaining heaven by giving lands 
&c., does not include other rewards which also follow by the giving 
of those things. Because it has been declared that other rewards 
also accrue by the giving of these things. Such as “ whatever sin is 
committed knowingly or unknowingly, one is purified of that by 


giving land to the extent of a bull’s hide.” So also 

“A giver of water obtains the satisfaction (of his hunger and thirst), a giver 
of food, imperishable happiness, a giver of sesamum, desireable offspring, a giver of a 
lamp, a most excellent eyesight.” 

“A giver of a garment, a place in the world of the moon, a giver of a horse 
(ašva) a place in the world of Asvins,a giver of a draught—of great good fortune, 
a giver of a cow the world of the sun.” (Manu Chap. IV, 229 and 2381), 

The definition of a “‘bull’s hide” has been declared by Brihas- 


pati I. 8 (Anandésram edn). 

“Measuring witha rod one hasta (cubit) long (the land whose area) is three 
hundred (such) rods long and ten broad is (called) a bull's hide. By giving this one 
is glorified in heaven,'’f 


r (See also Vişņu V. 183). 


The fruit of giving house &c. 
YÂJNAVALKYA. 


CCXI.—Having given a house, corn, protection, shoes, 
an umbrella, a garland, an ointment, a conveyance, a tree, 
a desired thing, or a bed, he shall become extremely 
happy.—211. 


MITAKSARA. 
“ House ”—is well-known. ‘‘ Corn’’—barley, wheat &c. “ Pro- 
tection ’’—saving the frightened. “‘ Shoes and an umbrella.” “ Gar- 


* “ Any vessel or imploment belonging to the furniture of a house ; a present te 
a Brihmana householder, a girl so given or ornaments with her, &e. M.-W.” 

t This verse is attributed to Vriddha Manu XII. 10. in Pardsara (B, S. 6. Vol, II. 
Part II. p. 36°. But the reading in the låst Pida there is qì: nye | 

Maña, “an oxhide, cow's hide. A particular measure of surface (a place large 
enough for the range of 100 cows, one bull and their calves 3; or a place ten times as 
largo ; a place 800 feet long by 10 broad. An extent of land sufficient to support a 
man fora year. Originally probably a piece of land large enough to be encompassed 
by straps of leather from a cow's hide.” M.-W. 


se ee 


land ” of mallika flower &c. “ Ointment’’—ol kuhkwma, sandal &c: 
“ Conveyance ’—chariots &c. “Troe” capable of maintaining one, 
such as mangoe trees, &c. “ Desired thing ’—that whieh is pleasant 
‚to one, virtue &c. “ And bed’’—By giving these one shall become 
‘extremely ’ excessively happy. 

Though like gold &c., virtue cannot be (physically) delivered 
into the hands (of the donee) yet (it must not be concluded) that the 
gift of virtue is impossible. It is like unto the gift of land &c., 
(which also cannot physically be put into the hands of the donee). 


Also because the gift of virtue is declared in other Smritis.* 
“To gods, to gurus, to father and mother, with great care, virtue should be 
given. (The gift of) sin (to these) has not been mentioned anywhere.’’. 
By the gift of sin in the same way (the sin of the donor) 
increases as well as (the sin) of the donee (who is) moved by avarice 


&c., (to accept the gift of sin). Because of the following Smriti :— 
“That evil-minded person who considering sin to be powerless accepts it in 
gifts, on account of this despicable conduct of his, the whole of that sin attaches 
to him in the same fold, in two thousand fold or in infinite fold as well as to the 

donor,” 
Here as well as everywhere according to the difference in 


place, time and recipient to the difference in the object given and to 


the difference in the donort 
“Has been mentioned by me the fruit (obtained) in cases of gift so also in 


cases of injury. ” p 
and to the difference in the occupation of the donee must be under- 


stood to be the difference in the rewards of donor and donee. 

The reward of liberality (or gift) has been declared; now the 
author declares a cause which even without actual gift produces the 
fruit of gift. | 

The gift of education is the highest. 
YAJNAVALKYA. 

CCXII.—Because the Brahma containing all Dhar- 
mas being greater than gifts, (therefore) by its giving, 
one fully attains the region (sphere) of Brahma without 
retrogression,— 212. 


* This is attributed to Añgira in ParAgara (B. 8. S., Vol. I, Part I. p. 191.) 

t Daksa Smriti IIL. 27, (Anandasram Edn.) The reading there ig qÑqa Fada: 
enà aiaga The whole verse has been thus translated by M. N. Dutt. “In 
making a gift, the particular fruit multiplies, in order, in equal namber, two-fold, 
thougan dfold, and endlessly, Similar (is the fruit] in committing injury.” 
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- MITAKSARA. 

Because ‘‘ Brahma (Veda) contains all Dharmas” that is, through 
its knowledge (one knows all Dharma) therefore its gift is greater 
than all (other) gifts. Therefore ‘ by its giving’ through the medium, 
of instruction &c., one attains the sphere of Brahma. ‘‘ Without retro- 
gression ’’—where there is no retrogression. The sense is that he 
resides in the sphere of Brahma till the dissolution of the elements. 
Here the gift of the Veda is (termed) a gift in a metaphorical sense 
inasmuch as it merely invests another (a pupil) with a proprietary 
right (in such knowledge) (but it has not the other essential of gift, 
namely) that it is impossible to divest(the donor of his) proprietary 
right. 

Getting the fruit of gift without giving. 
| YAJNAVALEYA. , z 
CCXIII.—He who, though entitled to accept, does 
not take gifts, attains all those excellent spheres which 
the persons given to liberality attain.—213. 
MITAKSARA. 


He who, being a proper recipient, does not condescend to receive 
or accept gifts like gold &c., attains all those spheres which persons 
given to liberality do attain by making gift of those objects. 

The author now mentions an exception to the above rule of 
refraining from the acceptance of all sorts of gifts. 

Some gifts must always be accepted. 
YAJNAVALKYA. 


CCXIV.—The kusa grass, vegetables, milk, fish, 
perfumes, flower, sour milk, land, meat, conch, seat, 
barley and water should not be refused.—214. 

| MITAKSARA 
“ Barley ”—-fried paddy, “ Land” earth. 
The rest are well-known. These Kuga &c., when offered spon- 
taneously (without being asked) should not be refused. The word 


“cha ” in the text includes houses &c. (Because of the following) :— 
“ A conch, a house, kusa grass, perfumes, water, flowerg, jewels, sour milk, meat 
and vegetables let him not reject.” (Manu IV. 250). 


So also (Manu IV. 247) :— 


“He may accept from any man, perfumes [in some texts instead of gandha (per- 
fume) the word “edhe” (fuel) occurs], water, roots, fruit, food, offered without 
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asking and honey and clarified butter likewise a gift (which consists in) a promise 
of protection,” 
The author now explains how it should not be refused. 
What must be accepted. 
YAJNAVALEYA. 


CCXV.—Without soliciting, these should be accept- 
ed even when offered by an evil doer, except from a 
harlot, a hermaphrodite, an outcast and an enemy.—210. 


MITAKSARA. 

If then the acceptance of these kusa &c., is obligatory when 
offered, without being solicited, even by evil-doers, how (much more) 
_ should these not be accepted when offered by righteous men (lit. 
who observe the ordinances). Therefore, these should never be 
rejected : except in the cases of harlot, a hermaphrodite, an outcast 
and an enemy. 

“ Harlots ” (kulatá in Sanskrit) they who rove from one family 
(Kula) to another family like Svâriņi &c. ‘‘ Hermaphrodite ”—the 
third sex. 

The author now mentions another exception to the rule refrain- 
ing from acceptance. 


An exception. 
YAJNAVALKYA. 


CCXVI.—For the sake of honoring the gods and 
guests; and for the sake of (relieving) his Gurus and 
dependents he may accept (gifts) from anybody ; as well 
as for his own maintenance.-—216. 

MITAKSARA. 

When it becomes necessary to honor gods and guest for their 
sake and not for his own personal use, he may accept gift from any 
body excepting the out-casts and the most abominable persons. 

“ The Gurus ”—father, mother &c. ‘‘ Dependents ”— those whom 
one is bound to maintain, wife, son, &c. 

Here ends the chapter on gifts. 


CHAPTER X. ON SRADDHAS. 


An Introduction. 


I take the following extracts from Mr. Rajakumara SarvAdhikari’s 
Tagore Law Lectures 1880 as an ‘introduction to this chapter on 
Sraddhas :— 


“The Rik-Veda enjoined several offerings to the shades of departed ancestors, 
and the White Yajus distinctly hinted that, in adoring the progenitors in general, 
our three immediate ancestors should also be remembered, Gautama and Apas- 
tamba laid it down that the three immediate ancestors had a right to funeral 
oblations from their descendants, and defined the degrees of relationship within 
which the competence to perform the SrAddha ceremonies should be confined. 
Manu commanded that not only the father, the grandfather, and the great grand- 
father, are entitled to obsequial offerings, but the three ancestors beyond them 
should also partake of butter and rice from the hands of their successive children 
of children’s children. Even the more remote ancestors were not forgotten. If 
their birth and family names be unknown, balls of funeral cakes cannot be presented 
to them, but libations of pure water should be given in their honour, that they too 
from whom we may have derived the least particle of blood, may be satisfied that 
they live in the minds of posterity, and are gratefully remembered as the first 
progenitors of the family, Y4jiavalkya, the law-giver, pointed out that the maternal 
ancestors are equally entitled like the paternal ancestors to acts of adoration in 
the shape of Sraddhas, and the impulse given by him gained accelerated strength 
in subsequent ages, and created that elaborate system of funeral ceremonies, which 
‘has guided, and is still moulding, in spite of foreign influences, the national 
character.” 

“The word Sraddha is immediately derived from Sraddha, faith, devotion, 
veneration. The word SrAddha, therefore, means an act prompted by faith or vene- 
ration, Now the word Sraddha is derived from two Sanskrit roots: Srat, truth, 
and Dha, to hold. It signifies, accordingly, the holding of or belief in, truth, 

“ This is Sraddha, the tribute of respect paid to the memory of our ancestors, 
the food offered to the manes, the solemn feast of the dead.” 

“ Ancestor-worship had its origin in the wilds of Central Asia, and that the 
Greeks and the Romans and the Teutonic nations carried it, with them to the coun- 
tries towards the setting-sun, and that the followers of Ormazd and the worshippers 
of Brahma brought it with them to Iran, and the land of five waters.” 

“ Funeral rites are of three descriptions, the initiatory, intermediate, and the 
final. 

“The first are those which are observed from the burning of the corpse to the 
touching of holy water, weapons, etc., and the cessation of impurity caused by the 
death of a kinsman. ; 

“The intermediate ceremonies are the SrAddhas which are performed during 
the first year after death, including the Sapindikarana, or the first anniversary 
of death. 

The final rites are those which follow the Sapindikarapa, when the dece 
is admitted amongst the ancestors of his race, and the ceremonies are thenceforth 
general or ancestral.” 
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` “ The first set of funeral ceremonies are performed to effect by means of obla- 
tions the re-embodying of the soul of the deceased after burning his corpse. The 
intermediate rites are intended to raise his shade from this world, where it would 
else continue to wander among demons and evil spirits, up to the “ ancestral region,” 
and there deify him as it were among the manes of departed ancestors. For this 
end, a SrAddha should be offered to the deceased on the day after mourning expires; 
twelve other Sraddhas singly to the deceased in twelve successive months; similar 
obsequies should be performed at the end of the third fortnight, and also before the 
expiration of the sixth month, and the exequial rites Sapindikarana, on the first 
anniversary of death, complete the number sixteen of the intermediate Sr4ddhas, 
whose apparent scope is to raise the shade of the deceased to heaven, When the 
intermediate ceremonies are finished, the deceased, as we observed before, takes his 
proper place in the ancestral region of eternal region of eternal bliss among his 
ancestors, and is for ever free from the woe, misery, und evils, incident to human 
nature,” 

Now the chapter on Sraddha (funeral oblations) is commenced. 

Sriddha is defined to be the renunciation (gift) with faith 
(sraddha) with regard to the departed, of eatables or anything equi- 
valent to them. | 

It is again of two sorts, Parvana and Ekoddista. Here that 
which is performed in honour of three ascendants (ancestors) is 
Parvana Sraddha. That which is performed in honor of one ancestor 
is Ekoddista (lit. in view of one.) 

It is again of three sorts, viz., Nitya (obligatory), Naimittika 
(occasional) and Kamya (desire-accomplishing). Here Nityu is that 
Sraddha which is ordained to be performed on the happening of 
(a fixed and) a certain event, such as every day, on new-moon day, on 
the Astaka days, &c. Naimittika Sraddha is that which is ordained 
to be performed on the happening of an uncertain event, such as 
on the birth of a son, and the like. Kamya Sraddha is that which 
is prescribed in order to accomplish certain desired object, such as 
with the desire of attaining heaven to perform Sraddha when the 
moon is in the Krittiké asterism, &c. 

It is again of five kinds:—(1) Daily SrAddha, (2) Parvana, 
Sraddha (3) Vriddhi Sraddha, (4) Ekoddigta Sraddha and (5) Sapin- 
dikarana Sraddha. 

As to the daily Sraddha that has been ordained by the text 
“Food should be given daily to manes, &c.,” (vide ante v. 104.) 
So also MANU (III. 82) :— 


“Let him daily perform a funeral sacrifice (sraddha) with food or with water or 
also with milk, roots, and fruits and (thus give) in exhaustible satisfaction to the 
manes,” 


The times of S'râddha. 
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Now the author, desirous of describing the Parvana and the 
Vriddhi Sraddha, (first) declares their (proper) times : 
YAJNAVALEYA. | 
CCXVII.—The new moon’s day, the Astaka, the 
Vriddhi, the dark fortnight, the two solstices, getting 
(the particularly suitable) materials and the worthy 
Brahmanas, the (two) equinoxes; and the passage of the 
sun (from one sign of the zodiac to another).—217. 
CCXVIII.—The Vyatipata yoga, the gajachchhaya, 
the eclipses of the sun and the moon, and whenever 
the performer of Sraéddha feels so inclined—these are 
declared to be the times for performing Sraddha.—218. 
MITAKSARA. 
The day (or period) during which the moon is not visible is 
called the “ new moon’s”’ day. If this period extends over two days, 


then that day, the afternoon of which is covered by such period, 
is to be taken. Because of the text :— 

“ The after-noon is (the period sacred) to the manes.” 

A day being divided into five (equal) parts, the fourth is called 
the after-noon, (whose period) is of three muhfirtas (two hours and 
24 minutes, or 3 x 48=144 minutes.) 

“ Aşțakâs ” (the eighth days of the moon) are four in number. 
They have been described by ASWALAYANA. 

A On the eighth days of the four dark-fortnights of (the two seasons of) winter 
and Sisira the Astak4s (are celebrated)” (II Adhy4ya 4, Kandika v. 1 of ASwalfyana 
Gribya Satra.) 

“Vriddhi”’ (on occasions of rejoicing)—such as the the birth of 
a son, &c. “ Dark fortnight ’’—(also called) apara paksa, the waning 
of the moon. “ The two solstices’’—called the southern and 
the northern solstice, (the tropics of Capricorn and Cancer) : 
the turning points of the Sun from the extreme south and the extreme 
north. “ Materials ’’—dainties like the flesh of black antelope, &c. 
“Worthy Braihmanas ’’—as will be described later on. “The two 
equinoxes '’’—the passage of the sun through the (first points of 
Aries and the Libra are equinoxes.) “ The Sahkranti or the passage 
of the sun ”—the time of the going of the sun from one sign of 
the zodiac to another sign. Though the ‘solstices’ and the equinoxes | 
are (also) days of Saħkrânti when the sun passes from one sign 
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to another, and so are included in the general term the “ Sankranti ” 
yet their separate mention is for the sake of indicating that (special 
and) greater merit accrues (on the performance of sraddha on those 
four particular Sahkrantis). “ Vyatipita.”’—a special kind of yoga 
(conjunction of the moon with one of the twenty-seven constellations 
through which it revolves.)* 

‘“‘Gajachchhaya” (lit. elephant’s shadow) is defined by the 


following verse :— 

“ When the moon is in the asterism presided over by the Pitris (called Maghdé) 
and at the same time the Divine Swan (sun) is in the asterism of Hastdé and that tithi 
happens to be the thirteenth day of the dark fortnight sacred to the god Yama, it is 
known as Gajachchhaya,” 


This tithi is called yâmyâ, Vaisravani or Vaivasvatt. Some say 
it means the elephant’s shadow in its literal sense, viz., the eastern 
quarter where the shadow of the elephants of the quarter falls. But 
that is not the sense here as the latter sense would make the passage 
refer to a locality, and so would be incongruous in relation to 
the context (where times are enumerated.) 

“ Eclipse ’—the observation of the sun and moon. _ 

That also is a proper time when the performer of a Sraddha 
feels inclined to do so. The word “cha” in the text includes 
the anniversaries of the beginning of a yuga, &c. All the above are 
the (proper) times for (the performance of) a srâddha. Though 
the text “ Let him not eat during the eclipse of the sun or moon” 
forbids the taking of food (at such times), yet (it does not show that 
Sraddha should not be performed at such times, but it only shows 
that) the eater (at such a sraddha) incurs guilt, while the giver 
thereof acquires merit. 


The Brahmanas to be invited in the Sraddhas. 


The author now describes the ‘ worthy Brahmanas’ (who are 
to be feasted at) the four kinds of Sraddhas (the daily sraddha being 
excluded), to be described later on. 


YAJNAVALKYA. 

CCXIX.—--The most learned in all the Vedas, the 
Srotriya, the knower of Brahman, the youth, the knower 
of the meaning of the Vedas, of the jyesthasama, of the 
Trimadhu, and the Trisuparnika.—219. 


i 


* “The day of new moon (when it falls on Ravi-vara or Sunday, and when — 
the moon is in certain Naksatras.)" M-W. 
39 
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MITAKSARA. 


“Tn all the Vedas,’—in the Rigveda &c. He who, without inatten- 
tiveness of mind, is capable of studying with constancy is the most 
learned or agryah. Srotriya—versed in the study and recital (of 
the Vedas). He who knows the Brahman, (whose attributes will be) 
described later on, is a knower of Brahman, “ The youth.’”’—middle 
aged. This attribute applies to all (the above-mentioned persons). 
He who knows the meaning of the mantras and the Brahmanas of 
the Veda is a “ knower of the meaning of the Veda.” Jyesthasima 
is a portion of the Sama Veda. He who has taken the vow of 
its study and studies it with the observance of that vow is 
a Jyesthasima. “ Trimadhu”—is a portion of the Rig-Veda 
(I. 90. 6-8). He who has taken its vow and studies it with the 
observance of that vow isa Trimadhu. ‘“ Trisuparna’”’ is a portion 
of the Rig and Yajur Veda (Rig Veda X, 114, 3-5). He who has taken 
its vow and studies it with the observance of that vow is a 
Trisuparnaka. | 

The predicate mentioned later on (in verse 221) i.e., “ these are 
the Brahmanas who give success to a Sraddha” is understood 
here also, 

YAIJNAVALKYA. 
CCXX.—-The nephew, the Ritwij, the son-in-law, 
a man for whom one offers sacrifices, the father-in-law, 
the maternal uncle, the Trinachiketa, the daughter’s 
son, the pupil, a relation and a bandhu (a cognate 
kinsman).—220, 
MITAKSARA. 


“ Nephew ’’—sister’s son. “ Ritwij’’—as has been described 
above, i.e., one’s own officiating priest. “ Son-in-law ”’—Daughter’s 
husband. “ Triņâchiketa ”—a portion of the Yajur Veda. He who 
has taken its vow and studies it with the observance of that vow is a 
Trindchiketa. The rest are well-known and these are to be understood 
(as persons fit to be feasted in a Sraddha) in case the first-mentioned 
persons “ the most learned” and “ Srotriyas” &c., are not available, 
Because Manu (III, 147) having premised, “This is the chief rule (to 
be followed) in offering sacrifices to the gods and manes, known that 
the virtuous always abserve the following subsidiary rule” mentiona 
the sister's son and the rest (in the category of subsidiary persons in 
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oa! 


the next verse (III. 148,) and, therefore, they are inferior to the 


first-mentioned persons (Srotriya &c.) 
Translator’s note : Compare Manu III, 184—186, So also 149, 145 and 284, and 
148. “ As a girl is given in marriage to a person not belonging to the same Gotra 
and Pravara, so the Sriddha feast should be given to sucha person.” Karma 
Purâna quoted by Balambhatta. 
YAIJNAVALKYA. 


CCXXI.—Those who are devoted to (the perfor- 
mance of) sacred rites, and those who are devoted to 
(the performance of) austerities--the Pafichaégni, the 
Brahmachari, and those who are devoted to their fathers 


and mothers—are the Brahmanas (who give) success to 
a Sraddha.—221. B, 
MITAKSARA. 

“ Devoted to sacred rites’’—versed in the performance of the 
ordained ceremonies. ‘Devoted to austerities”—devoted to the 
performance of austerities. ‘‘The Pañchâgni”—He who has kept 
the two fires known as Sabhya or the fire for cooking and heating, 
and a vasathya the fire for domestic rites as well as the three fires 
(called Garhapatya, Daksin4gni and Ahavantya). And (it also means) 
one who has studied the Pafichégni vidya (taught in the Chhandogya 
Upanisad IV. 10.) 

The “ Brahmachfri” includes both the temporary and the 
professed (life-long students). “ Devoted to father and mothers” 
devoted to their service. l l 

The word “cha” “and,” in the text implies “those who are 
devoted to knowledge ” &c., (as mentioned in Manu IlI. 134 to 137.) 

“ Brahmanas ”—not Kesatriyas &c. 

“ Success te a Srâddha ”—In the Sraddhas they cause success 
in the shape of exhaustless reward.* 

The Brdhmanas to be avoided. 


The author now mentions those persons who ought to be 
avoided i in Sraddha. 
YAJNAVALRYA, 
CCXXII.—The diseased, one having lawl i or more 
limbs, the one-eyed, the son of a re-married woman as 


* Translator's note :—Compare Apastamba II. 17, 5-6; and Visnu Purana 
III. 15. 1-17, The Ritvij &c., should be fed in the Vaisvadeva Sradhha, but not in the 


Sraddha in honor of the Pitris. See also Matsya Purdna (Sacred Books of the 
Hindus) Chap. XVI. 7-138, 
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well, one who has broken the vow of studentship, son 
of an adultress (Kunda), the son of a widow (Golaka) a 


man with deformed nails and one with black teeth.— 
237. 
MITAKSARA. 

“ The diseased ’—one afflicted with a mortal disease. He who 
has a limb less than or in excess of those of others is “ one 
having less or more limbs.” He who sees with only one eye is 
called “ one-eyed.” By this is also excluded the blind, the deaf, the 
impotent, the bald-headed, one afflicted with a skin disease and the 
rest. The son of a Punarbh@ who has already been described above 
(see verse 67) is called a Paunarbhava or the son of a re-married 
woman. He who, being a Brahmachfri (student), has fallen from the 
vow of chastity, is an avakirnz one who has broken the vow of student- 
ship. “Kunda and Golaka’’—Have been defined (by the following 
verse of (Manu III. 174). 


“ Two (kinds of) sons, a Kunda and a Golaka, are born by wives of other men, 
(he who is born) while the husband lives will be a Kunda, and (he who is begotten) 
after the husband’s death, a Golaka,” 
“ A man with deformed nails”—one whose nails are crooked. 
“ Black teeth ’—one whose teeth are naturally black. The phrase 
“ these are censured in Sraddha ” is to be supplied from the subse- 


quent verse (224). 
YAJNAVALKYA. 


CCXXIII.—He who teaches for a stipulated fee, 
a eunuch, the reviler of maidens, he who is accused of 
a mortal sin (the Abhisastaka), the betrayer of a friend, 
the informer, the seller of soma, and a parivindaka,— 


223. 
MITAKSARA. 


He who teaches by taking salary is one “who teaches for a 
stipulated fee.” It includes him also who learns by paying fee. 

“ Eunuch’—hermaphrodite. He who slandersa maiden with 
a true or false accusation is “a reviler of maidens.’ He who is 
accused of crimes like the murder of Brihmanas &c., whether truly 
or falsely, is an abhisasta (one accused of a mortal sin). ‘The be- 
trayer of a friend”—one who commits treachery towards his friend. 
“The informer” is one who is addicted to the publication of the 
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faults of others. “ The seller of soma’’—who sells soma in a sacri- 
fice. Parivindaka— also called parivetté. That younger brother 
who marries or kindles the sacred fire while the elder brother has 
not yet married or kindled the sacred fire is called a parivetta. The 
elder brother is parivetti. As says (Manu III. 171) :— 


“He must be considered as a Parivett&é who marries or begins the performance 
of the Agnihotra before his elder brother, but, the latter as a Parivetti.” 


Similarly the giver (of the girl in such marriage) and the 
sacrificing priest (ought to be excluded). Because of the following 
text (of Manu III. 172). : 


‘“‘ The elder brother who marries after the younger (Parivetti), the younger 
brother who marries before the elder (parivett&); the female with whom such a 
marriage is contracted, he who gives her away and the sacrificing priest as the fifth 
all fall into hell.” 


YAJNAVALKYA, 
CCXXIV.—He who forsakes his mother, father, 
or Guru, he who eats the food given by the son of an 
adultress, the son of an infidel, the husband of a 


parapûrvâ (re-married woman), the thief and evil-doers 
are censured.—244. 


MITAKSARA. 


Without a (sufficient) reason, he who forsakes his mother, 
father or Guru is ‘he who forsakes his mother, father and guru 
(spiritual guide).’ 

Similarly the forsaker of wife and son also (is excluded) as says 
a well-known text (Manu. XI. 11) :— 


“ The old father and mother, the chaste wife and the infant son must be main- 
. tained even by committing hundred wrongful acts, such has been declared by 
Manu.” 


He who eats (asndtz), the food given by a Kunda is called a 
kundagi or who eats the food given by the son of anadultress. This also 
applies to (the eater of the food given by) Golaka (the son begotten 
of a widow). Because of the text :—“ He who eats the food given 
by those two (Kunda and Golaka) is called kundasi.” - 

The “ infidel” is one who has no religion, his son is ‘ the son of 
an infidel.’ Parapûrvâ also called punarbhd or a re-married widow; 
her husband is called the para-piirva-pati, the husband of a re- 
married woman. “‘ Thief’’—he who appropriates a thing not given 
to him. “Evil-doer’—he who acts against the precepts of the sacred 
institutes. By the use of the word “cha,” “and” in the text are in- 
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cluded the gambler, the temple-priests and the rest. These are 
“censured ” or prohibited in Sraddha. ) 
Though by the texts “the most learned in the Vedas &c.,”’ 
(V. 219) the author merely by declaring the Brahmanas worthy (to be 
entertained) at a Srdddha has by (implication) proved, the unworthi- 
ness of those who are excluded from the former (enumeration), yet 
the (special) prohibition of certain persons afflicted with disease &c., 
has been ordained, in order to make it permissive, in case the above 
described (worthy) Brahmanas be not available, (to entertain any other 
Brihmanas who are free from the (latter mentioned) defects”. 


The Parvana Śrâddha. 

The author having described the times of Sraddha and the 
Brahmanas (fit to be invited therein), now proceeds to describe (the 
ritual for performing) the ceremony of the Parvana Srâddha. 

YÂJNAVALKYA. 
CCXXV.—Being self-possessed, and pure, let him 
invite on the day before, the Brahmanas. They also 


should remain self-restrained with regard to mind, 


speech and deed.—225. 
MITAKSARA. 

Let him invite on the day before (the Sratdha rite is performed) 
the Bréhmanas (such as have been) mentioned above (by saying) 
“ Deign to devote a moment to the Sraddha” and by solicitations let 
him make them accept the invitation. 

Or on the day (when the Srdddha takes place he may invite). 


As ordained by (Manu MI. 187):— 

“On the day before the Srâddha-rite is performed, or on the day when it takes 
place, let him invite with due respect, at least three Brahmanas such as have been 
mentioned above.” 

“ Self-possessed’’—Being free from grief, excitement &c., (and 
so who) is without defect. Or he is self-possessed who has controlled 
his senses. “ Pure’”’—and self-subdued. ‘They also ’’—the invited 
Bréhmanas should remain self-restrained or self-controlled with regard 
to the actions of the mind, speech and body. 

YAJNAVAKYA. 


_ CCXXVI.—In the afternoon (the sacrificer) being 
clean-handed, having duly honoured with welcome those 


* Translator's note,—Compare Manu III. 150—182. Matsya Pur4na XVI. 14—17. 
(Sacred Books of the Hindus Vol. XVII. Part I p. 50.) 
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Bréhmanas) who have arrived and have sipped water 
shall make them sit down on seats.—226. 


MITAKSARA. 

In the ‘afternoon’ which has been already defined (the sacri~ 
ficer) having called those invited Brahmanas and having honored 
them with welcome words, having washed their feet and making them 
sip water, shall (himself being) clean-handed, cause (those) clean- 
handed (Braéhmanas) to sit down on prepared seats. Though this has 
been said of an afternoon in general yet it is better (if the ceremony) 
be completely finished during the five muhfirtas* that follow the 


commencement of Kutapa. Because of the following text :— 

“In a day (of 12 hours) there are always fifteen well-known muhdrtas, Of 
them that which is the eighth muhûrta is the period called Kutapa. 

“Because at mid-day the sun’s (progress in the heavens) becomes slow, 
therefore it is specially said that endless reward is obtained by commencing at 
that time. 

“ These four muhûrtas which follow the Kutapa (together with the Kutapa) 
constitute the five muhûrtas sacred to the Sriddha (manes).” 

So also in another place the term Kutapa is used_ to designate 
certain accessories of Sraddha. 

“The noon, the vessel of rhinoceros horn and the blanket of Nepalese wool, 
the silver, the kusa grass, the sesamum, the cows and the eighth is said the daughter's 
son, 

“Because these eight destroy (tapa), sin which is also called ku, therefore 
these are renowned as Kutapa (Sin-killers).”’ 

YAJNAVALEYA. 


CCXXVII.—In Daiva (Sréddha) an even number, 
according to one’s ability and so in Pitriya Sraddha an 
uneven number. In a strewn and pure place sloping 
towards the south.—227. 

MITAKSARA. 
In a “ Daiva Sraddha” i.e., in a Sraddha on auspicious Occasions 
of (rejoicing &c.,) Vriddhi let him seat even, equal number of Brâh- 


mans. How many? “ According to one’s ability” not surpassing 


one’s means. Thus in Vaisvadeva sacrifice two, two Brahmanas for 
every one of the three ancestors mother and the rest (i.e, paternal 


grandmother and paternal great grandmother. Two Braéhmanas or 
two for all these of them. So also for every one of the (three 


ancestors) father and the rest (7.e., grandfather and great grand- 


father) two Brahmanas or two for all three ofthem. So also for 
SS ee ee See 


+ A muhdrta=48 minutes. 
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(the three ancestors) maternal grandfather and rest (4.e., maternal 
great grandfather). Or even for the whole three groups (of the 
threes) (1.e., the father, the mother and the maternal grandfather) 
the Vaisvadeva may be common. 

“Pitriya Sraddha.”—In Parvana Sraddha “odd” or unequal 
(number of Brahmanas). The phrase (let him seat) is understood. 
And this ought to be done in a place which is ‘strewn’ or totally 
covered, which is ‘pure’ by being smeared with cow dung &c., and 
which slopes towards the south or includes towards the south. 

YAJNAVALKYA. 

CCXXVHI.—Two (Brahmanas) in the Daiva 
(Srdddha) facing east, three in the Pitriya facing west 
or one only in each. For the maternal grandfathers 
the same, the Visva Deva (worship) may be common.— 
228: 

MITAKSARA. 

“Two in the Daiva ”—In the “ Daiva” or Tini Sraddha 
“two” Brahmanas ought to be seated facing the east. The author 
having already mentioned generally that “an uneven number of 
Brabmanas in the Pitriya Sraddha” now specifically declares (the 
number). ‘Three in the Pitriya.”—Three Braéhmanas ought to be 
seated facing the west in place of (representing the) father and the 
rest. The author also mentions an alternative by declaring “or one 
only on each,” that is, he may seat one Brahmana each in a Vaisva- 
deva and in Pitriya Sraddha. This alternative applies in cases where 
it is otherwise possible to do. 

“For the maternal grandfathers, the same.” (The rule) 
of invitation &c., in the Sriddha is the same viz., two in the Daiva, 
facing east, three in the Pitriya facing west or one only in each &c. 
All this should be done (for the maternal grandfathers) in the same 
way as in the Paternal Sraddha. In the Sraddha of the paternal 
ancestors and in the Sraddha of the maternal ancestors the Visvadeva 
worship may be performed by common. 

“The word “ common ” (tantra)” denotes totality.” 


* Translator's note,—The word used in the text as well as in the commentary 
is “tantra” translated roughly by the word common, The word tantra however, 
as here used has a very technical meaning. For a complete explanation of the term 
Parva Mimâmsâ Adbyâya 5 Chap. II Sûtra 18 et. seq. and the eleventh book of the 
game may be consulted. A short explanation is however given here. In a sacrifice 
called Nindbiyaisti a variety of seeds is ordained to be pounded. This pounding 
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When two Brahmanas only are available, then in Vaisvadeva 
worship a vessel may be set apart (containing all the edibles) while 
one Brahmana each may be appointed for the other two. As said 
Vasistha (VIII. 30-31). 

“But how can the oblation to the gods (Daiva) be made if he feeds a single 
_ Brâhmana at a funeral sacrifice ? Let him take (a portion) of each (kind of) food 
that has been prepared and put it into a vessel. 

“Let him place it in the sanctuary of a god and afterwards continue (the 
performance of) the funeral sacrifices. Let him offer thatfood in the fire or give 
it (as alms) to a student.” 


The Parvana Srdddha—(contd.) 


The Viévedeva Srdddha. 
YAJNAVALKYA. 


CCXXIX.—Having given water to wash the hands, 
and Kusa seats for sitting, having obtained (their) per- 
mission, let him invoke with the rik (beginning with) 
visve devâsah (R. V. II. 4. 41).——229. 


MITAKSARA. 


After this, for the purpose of Vaisvadeva worship he should 
give water into the hands of Brahmanas and give them Kusa-seats 
two, joined together with their corners bent and in a place facing 
the south. Then he should ask the Brahmanas’ permission by saying 
“ may I invoke the Visvadevas. They should permit him by saying 
“ Invoke.” Ho should then invoke them (gods) by the Rik begin- 
ning with “Visvadevasa Agata &c.,” and with the Smarta. hymn begin- 
ning with “ 4gachchhanti Mahabhagé &c.”’ 


can be done in 2 days, first pounding each variety of seed in a separate mortar, thus 
if there be four varieties of seeds then 4 mortars will be required. The method of 
performing the same action is by pounding all the seeds together in one mortar 
when the seeds may be pounded in one mortar and when they must be pounded in 
separate mortars and what are the different fruits of each method may become very 
vital questions for a practical sacrificer. As for a practical chemist it may become 
a very important question to know whether in preparing a certain compound 
he is to combine all the ingredients at once and then to apply the chemical action 
upon them in common, such as heating, electrifying, melting, etc., or he is to first pre- 
pare chemically all the ingredients separately then to mix such already chemically 
prepared ingredients. When “a certain action is only once performed and itg 
effect is as it were stored up ” such an operation is called Tantra such as pounding 
all the grain seeds in one mortar, “aaa femaa amarni Ia ganat a4 ARAA ara 
agi menw AA ga: nAg A a aam aR AJANEEN | 
ga wan wA aay Jaiminîya Nyâyamâlâ vistara, XI, l. 7, 
40 
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In this (Vaisva Deva Sraddha) the sacred thread should be 
worn on the left shoulder (passing under armpit of the right hand) 
and circumambulation (of the united Brahmanas) should be made by 
keeping them towards his right hand. Because of the special text 
(verse 232) that in the Pitriya (Sraddha) the thread should be worn on 
the right shoulder and circumambulating by keeping on the left.” 

YAJNAVALKYA, 

CCXXX.—Then having strewn barley and poured 
water in a vessel containing the purifier with the 
mantra Sanno devi (R. V. X. 9. 4) and barley grains 
with the mantra “ Yavosit ” ete.——230. 


CCX XXI(a).-—He should place the arghya in their 
hands with the mantra Yadivya &c.——231(a). | 
MITAKSARA, 

Then for the Vaisvadeva Sraddha he should strew the ground 
all around the Brahmanas with barley grains by circumambulating 
from right. Then afterwards in a ‘vessel’ of metal &c., containing 
the “ purified” i.e., which has two Kusa blades he should sprinkle 
water with the Rik beginning with Sannodevi rabhistaya &c.” (R.V.X. 
9.-4), 
Then with the mantra “ yavosi dhanya rajosi &c.” (Vi. Smp, 
XLVIII. 17* ; Baudhéyana III. 6-5f) he should scatter on that vessel 
barley grains together with perfumes and flowers, 

Afterwards he should pour arghya water on the hands of the 
Bréhmanas which contain Kusa-blades and arghya vessel reciting 
the mantras “ yâdivyâ 4pah payas” &c,, (Taittiriya Brahmana, II. 7, 
15.) and “ Visvedeva idam vo’ rghyam.’ &c: 

YAJNAVALEYA. 


CCXXXI & CCXXXII.—Having given water, 
perfumes, garland, and the gift of incense together with 
a lamp. So also the gift of a garment and water for 
washing the hand,—231 & 232. 

MITAKSARA. 
Then “having given water” to wash hands let him make gift 
in their proper order of scent and flowers, incense anda lamp. So 
alao the gift of a garment must be made. 


n eT 

+ Jolly's Edition p. 108, 

t Hultz’s , p. 89. 
Mysore „ p 324, 
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For particulars of the perfumes &c., the other law books (Smri- 
tis) may be consulted as ordained in Visnu (LX XIX.) 

“Te may give sandal, saffron, camphor, also wood or Padmaka wood instead of 
an ointment.” 

And of flowers the following have been ordained :— 

“In Sraddha the flowers called Játi, mallikd, white yuthikd are praised, So 
also all flowers that grow in water and the champaka flower.’* 

The following flowers should be avoided :— 

“ Flowers having nasty odours or no odour at all or those that grow on old 
trees (sacred to some tutelary deity) and all flowers that have blood-red color should 
be discarded.” 

(Sankha Smriti XIV. 15 (Anand4srama, p. 386).] 

(In connection with the above the following rule should also 


be) observed :— 

“He must not give flowers, grown on thorny plants. He may give white and 
sweet-smelling flowers though grown on thorny plants, (He must not give) red, 
But though red he may give saffron-and aquatic flowers,” (Visnu LX XIX. 9 and 10). 


The particulars regarding incense has also been described by 
Visnu (LXXIX. 9 and 10) :— 
“He must not give any products or member of animals instead of incense. 
He may give bdellium mixed up with honey and clarified butter, Sandal, aloe- 
wood, deodar wood and Savala &c.” ' 


Sahkhat has described the particulars about the lamp:— __ 
“The lamp should be given (fully) with clarified butter otherwise with 
sesamum oil. But let him carefully avoid the lamp containing fat or marrow. 


“ The garment.—Let him give white garment which is new, not 
torn and whose both ends are intact.” All these ceremonial works 
in a Vaisvadeva worship should be performed facing the west. 

The Pitriya ceremonial should be performed facing the south. 
As said Vriddha Satatapat :— 


“ Ho should give (oblation &c.) in that of Gods, facing west, in that of Fathers, 
facing, south. In Parvana Sraddha all ceremonies must be preceded by sacrifice to 


Gods according to Law.” , 
(Parvana Srdddha). 
Pitriya Srdddha. 
p YÂJNAVALKYA, 
 CCXXXII. (Continued)—Then having done the 
Apasavya and (performed) circumambulation of the Pitris 
(Fathers) to the left.—-232. 


ia 

* This verse with a slightly different reading occurs also in Pardsara Madhava 
(B. S. S. Vol. I part II. p. 393). There it is assigned to the Markandeya Purana. But 
the Editor in a footnote remarks that it is not found in that Purana. 

t XIV. 17 (Anand4sram p. 387. But the reading is a little different.) 

į Not found in any printed edition, 
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CCXXXII.—Having given doubled kusa blades, 
having invoked the Pitris with the rik usantastu &c., 
with their permission let him then mutter “ Ayantunah.” 


—233. a 


MITAKSARA. 


(So far the ceremony of Vaisvadeva-Kanda has been described). 
Then after the Vaisvadeva-Kanda, (he should place the sacred thread) 
‘apasavya ’ i.e., he should wear the sacrificial cord in the manner 
called préchindvita (suspending the cord over the right shoulder). 

By saying ‘ then’ the author here indicates that the ceremony 
is to be performed according to Kanda samaya method. 

For the three ancestors, viz., the father and the rest, he should 
first give water to (the Brahmanas) and then give uneven kuga blades 
(double-folded) and circumambulating from the left, i.e., beginning 
from the left hand side, he should place seats for their accommodation 
and then he should again give water. Because (of the following text 
of) Asvalayana (IV. 7. 7) :— ) 


“Having given water to the Brâhmanas.” 
“ Having given to them double-folded Darbha blades and a seat.” 
“ Having again given water to them.” 


This giving of water to the Brâhmaņas twice viz., in the begin- 
ning (and) in the end both in the Vaisvadeva and the Pitriya Srad- 
dhas is to be understood to have been ordained for the performance 
of one ritual act for all objects in orderly succession before performing . 
another act for all objects in the same order. 

Then having asked the Brahmanas “I shall invoke the fathers, 
grandfathers and great grandfathers” and being permitted (by 
them) by saying “ you may invoke ;”’ then having invoked the fore- 
fathers and the rest by the Rik ‘ Usantastvé nidhimahi &c.,” (R. V. 
X. 16. 12) he should contemplate them by the mantra “ Ayantunah 
Pitarah &c.” 

YAJNAVALKYA. 
CCX XXIV.-—Having scattered sesamum all round 


(with the mantra) ‘apahatâ; the purpose of barley 

should be served by sesamum, (all the other) oblations 

&e., should be done as before.—234. 
COXXXV.—Having given arghya water, having 


collected their dripplings in a vessel according to pro- 
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per method, he turns the vessel downwards with the 
mantra Pitribhya Sthanamasi.—235. 


MITAKSARA. 


| “ The purpose of barley ’—the things that are to be performed 
| by barley such as scattering &c., should be done by sesamum (i.e, 
the latter should be substituted for barley). Then he should do the 
-other oblations &c., such as beginning with the putting or laying 
down of the vessel and ending with covering it, as before. The 
detail in this is as follows :— 
The sesamum should be scattered around the Brahmanas from 
the left side beginning with the mantra. 
“ The Asuras and the Raksasas are driven away &c. (apahata).”* 


He should pour water in three vessels of silver &c., within which 
are thrown kûrchas (bunches) made of uneven Kusga-blades with the 
mantra “Sannodevi &c.” + Then with the mantra “Tilosisoma 
Daivatya &c.” (Asvalayana Grihya Satras IV. 7. 8).t, he should 
throw sesamum, flowers and sandal. Then placing the arghya vessels 
before the Brihmanas reciting “ Svadhå Arghya ” and finishing with 
the mantra “ Yadivy& &c.” let him pour arghya water into the hands 
of the Brahmanas saying :—‘‘ Father ! this is thy arghya, grandfather ! 
this is thy arghya, great grandfather ! this is thy arghya.” 

In this case also three vessels should be placed one for each or 
one for every two. 


Having thus given arghya water “ the drippings of those arghya”’ 
i.e., the arghya waters that have dropped from the hands of the Brah- 
manas should be collected in the vessel sacred to Pitris. 


_ Having placed on the ground a kusa-figure facing the south 
he should upset over it that vessel (containing the drippings) turned 
downwards with the mantra. “ Pitribhya sthanamasi.” § 


He should place over it arghya vessels and thestrainers. Then 
let him offer (to the Brahmanas) perfumes, flowers, incense, lights 


* Vajasaneyi Samhita II. 29; Asvalayana Srauta Sûtra II. 69. 

t For luck and help the divine waters &c. R. V. X. 9,4. Consult the Daily 
Practice of the Hindus. S, B. H. XX. 

{“Sesamum art thou, Soma is thy deity at the Gosava sacrifice, thou hast 
been created by the Gods. By the ancients thou hast been offered. Through the 
funeral oblations render the fathers and these worlds propitious to us. Swadha 
adoration.” S. B. E. Vol. XXIX. pp. 251—252. 

§ This mantra occurs also in Brihat Pardéara Samhita V. 203. 
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and clothes, with the formulas “Father, this is thy perfume. Father, 
this is thy flower ete.” ‘ 
YAJNAVALK YA, 

CCXXXVI.—Having taken food besmeared with ghee 
and desirous of offering it in the fire he asks and 
on being permitted by being said “ Do offer,” he should 
sacrifice into the fire as in Pitriyajfia.—236. 

CCXXXVII.—The remainings of the sacrifice he 
should place with attention into vessels procured accord- 
ing to his means particularly in silver.—237. 

MITAKSARA. 

Afterwards taking food besmeared or annointed with ghee and 
desirous of offering it in fire let him ask the Brahmanas. “I will 
offer it in fire.” The ghee is specified in order to exclude pulses, 
vegetables, pot herbs, &c. 

Then being permitted by them by (the word) “ offer it” he 
should, placing the sacred thread on the right shoulder and establish- 
ing the fire taking up the food with the ladle, offer it into the fire by — 
proper sacrificial method of avadâna * (sacrificial portions) repeating 
the mantras :—(A. V. XVIII-4-72 and 71):—_ 

“To Soma with the Pitris, Svadh&é adoration. To Agni Kavyavahana, svadha 
adoration.” f 

He should, having offered oblations, according to the ritual, the 
Pinda pitriyajña, place the remainder of the oblations cleansing the 
Jadle in vessels of the Pitris procured according to one’s means 
especially in silver ones but never in earthenware vessels. Nor 
(should he place the remnant) in the Vaisvadeva vessels. 

“ With attention ’—--with concentration of mind. 

Here in Pârvaņa sraddha which is (a portion or sub-division) 
_ included in Pindapitriyajiia though by saying “in Fire” no special 
(fire) is indicated yet for a person who keeps the sacred fire, the homa 
is to be offered in the Daksin4 fire when there is properly consecrated 
Daksiné fire, this rule being applicable in the case of a person who 
has completely established fire (Sarvadhina) and when there is an 

* “ Cutting or dividing into pieces; a part, portion.” M,-W. 
T “ To Soma connected with the Fathers Hail! and homage ! 
“ To Agni, bearer of oblation to the Manes, be hail! and homage,” (Griffiths). 


“ To Soma with the Fathers [be] svadhaé [and] homage, 
“To Agni, carrier of the kavyas, [be] Svadhd [and] homage.” (Whitney). 
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absence of aupâsana or nuptial’s Fire (fire kindled at wedding and 
kept permanently.) 

Because the text “the householder should daily perform the 
smârta works in nuptial fire’ (Vide supra. V. 97), shows an exception 
to this rule (which is one of general applicability). As also said Mar- 
kandeya :— | 

“ The person who keeps sacred fire should offer oblations into the Daksin4 fire 
with care. The person who does not keep sacred fire should offer in the aupésana 
Fire, or in the absence of fire (he should offer oblation) into the twice-born (Brah- 
manas) or in water.” 


For a person who has half established fire (ardhâdhâna), the 
homa is to be performed in aupdsana (nuptial) Fire*which (as a matter 
of course) exists for a person who keeps sacred fire; (so also) for a 
person who does not keep sacred fire (it must still be done) in au- 
pasana (nuptial or domestic) fire only. 

So also in the three rites of anvastaké * &c., the ceremonial 
observances of Pinda pitriyajfia must be followed. 

In the four rites of kamya &c., the homa is to be made on the 
hand of the Brahmanas (and not in fire) as said the authors of the 


Griha sfitras :— 

“The 4nvastakya, the Purvedyu (the previous day), the monthly, and the 
P&rvana Sraddhas, the kâmya sraddhas performed for the attainment of some 
desired object (kamya), the Srdddha performed on auspicious occasions (abhyudaya), 
the sraddha on the astami (eighth day of the moon) and the Bkkoddista sraddha are 
the eight (kinds of srâddhas), In the first four of these the homa is ordained for 
those who keep fire, to be in fire, the latter four the homa is in the hands of Pitrya- 
Brahmanas (the Brahmanas representing the Fathers.) ” 

The meaning of the above is this :— 


The (rule of) astaka is (thus) ordained :— 
bg On the eighth days of the four dark fortnights of the two seasons of winter 
and Sisira the astakag are celebrated.” (Asvalayana II) 

In this (the sraddha performed) on the ninth day (of the moon, 
z.e.,0n the day following the astaka) is called “anvastakya” (that 
which is performed) on the seventh day (of the moon) is “ Parvedyu”’ 
or the sraddha performed on the day preceding the astaka. 

Monthly.” —The sraddha ordained to be performed according 
to the ritual of the anvdstékya on the fifth day of the moon or on 
any other day of the dark fortnight. 


* “The ninth day in the latter half of the three (or four) months following 
the full moon in Agrahayana, Pausa, Magha (and Phalguna).” M-W, 

Anvastakya “A Sraddha or funeral ceremony performed on the anvAstaka,” 
M,-W, 3 
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“ Parvana.”’—is that sraddha which is ordained to be performed 
after the Pinda pitriyajia on the new moon day. | 

“ Kamya” is that sraddha which is ordained to be performed 
on the day when the moon is in the asterism of krittiké &c., with the 
object of attaining heaven, &c. 

“ Abhyudaya.”—sraddha is that which is ordained to be 
performed on the occasion of the birth of a son or a grandson or of 
digging of a tank, of planting a garden, or consecrating (an image of 
any) deity. 

“Agami” Srâddha is the same as Aştâka. 

“ Ekoddista.”—Here by the word Ekoddista, sapinda karana is 
indicated, because in the latter Ekkoddista is also present (or is per- 
formed). It does not mean the sraddha of Pairvana only, for though 
it is direct Ekkoddista, yet that (Sapindikarana) is absent there. 

Or according to the opinion of the commentator on Grihya 
Sûtras it may mean even the direct Ekkoddista, because in the direct 
Ekkoddista also the offering of homa is on the hand. 

Of these eight ceremonies in the first four (i. e., Anvastakya, 
Pfirvedyu, monthly, and Parvana) the homa (is to be offered) in fire 
by a person who keeps sacred fire. In the latter four ceremonies the 
homa is offered on the hand of the Pitrya Brahmana, so also of a per- 
son who does not keep sacred fire and also of that person (twice-born, 
whose father is dead) the homa is on the hand (according to the text 
“of a twice-born whose father is dead, the Parvana is always”) and of 


the text®:— | 
“ The twice-born whose father being dead does not offer monthly SrAddhas on 
the waning of the moon becomes liable to perform Préyaschitta or penance.” 
So also in Kamya, Abhyudayaka, Astaka and Ekkoddista, the 
homa offering is on hand as according to Manu (Chap. IIL. 212) :— 
But “If no sacred fire is available he shall place the offerings into the hand of 
a Brfihmana,” 
Prohibition is declared of the separate eating of the food placed 
(as an offering) on the hand. As say the authors of Grihya Satras :— 
t“ The unwise (only) eat separately the food placed as an offering on the hand. 
Their Fathers are not satisfied, and they do not obtain the last food. That food which 


has been offered on the hand that which is given afterwards, both these should be 


eaten in one state, there is no separate state in them.” 
Now the author describes the method of placing the food 
before the invited guests :— 


*A verse of very nearly the same meaning is assigged to Laugiksi 
in Parddara Madhava (B.8. S, Vol. I. pt. 2 p : 808 and 445). 


te 
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YAJNAVALKYA. 
CCX XXVITI.—Having placed the eatables (on 
a plate and) having consecrated it with the mantra 
“ Prithivi te patram.” “The earth is thy vessel,” and 
having uttered the mantras “ Idam Visnuh”’ he should 
cause the invited Brahmanas to place their thumb on 


the food.— 238. 
MITAKSARA. 


Having placed in the plates “ eatables ” like boiled rice, broth, 
rice boiled in milk and sugar, clarified butter &c., and having 
consecrated the plates with the mantra (a) “The earth is thy 
vessel ” he should cause the thumb of the invited Brahmanas put in 
the food with the mantra (6) “Idam Visnuh vichakrame” “ through 
all this world strode Visnuh, &c.” In so doing in the Vaisvadeva 
ceremony the hosts should have the sacred thread on his left shoulder 
(yajfopaviti) and recite the mantra (e) “O Visnu protect the kavya 
food,” and in the ceremony (in honor) of the ancestors he should 
place the sacred thread on his right shoulder (prachinavitt) reciting 
the mantra (d) “O Visnu protect the kavya food.” For thus it is 
remembered by MANU (?) “Then let him say in succession “O 
Visnu protect thou the havya and kavya offerings.” 


YAJNAVALKYA. 


CCXXXIX.—Having silently recited the Gayatri 
mantra, with its vyahritis together with: the three Rik 
verses beginning with Madhuvétah &c., he should add- 
ress the invited guests by saying “ Eat as you please,” 
and they should also eat with speech controlled.—239. 


(a) Hiranyakesin Grihya sdtra II. 11,4. “The earth is thy vessel, the heaven 
is thy lid. I sacrifice thee into the up-breathing and downbreathing of the 
Brahmanas. Thou art imperishable, do not perish for the Fathers yonder, in yon 
world, The earth is steady, Agni is its surveyor in order that what has been given 
may not be lost.” 

(b) Rigveda I. 2 2. 17, and the four verses that follow it “ Through all this 
world strode Visnu, thrice his foot he planted, and the whole was gathered in his 
footstep’s dust.” 

(c) Yajurveda I. 4. or Taittiriya Samhita, I. 13. 1. 

The vessel of food should be carried with both hands, Manu III. 224, 223, 

(a) Not traceable. 

41 
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MITÂKŞARÂ. 


Then after thus (placing the plates of food before the guests) 
he should, in the Vaigvadeva ceremony, invoke the Devas with water 
containing barley with the mantra :—“ Visvebhyo devebhya idam 
annam parivistam pariveksyaménam chatripteh ” “ to the Visvadevas 
is this food so served and waited upon, let it be to their satis- 
faction.” In the rites for the manes the dposana water should 
have sesamum in it, and the father should be invoked with the 
mantra, “This food is presented to my father, of such and such 
Gotra, named so and so, let this food served to him and waited upon 
be to his satisfaction.” Similarly, the grandfather and great grandfather 
also. After this the dposana water should be given to the guests, 
and he should recite the Gayatri, with the Vyahritis already mentioned 
before and should mutter silently the three Rik verses beginning 
with “ Madhuvâta (a) &c., and he should repeat thrice ‘ Madhu” 
“ Madhu ” “Madhu,” and then address the invited guests: —“ Yatha — 
sukham jusadhvam” “ Eat, sirs, at your pleasure.” For thus it has 
been deciared by Péraskara and others:— _ 

“Having taken the food intended in the sacrifice for the 
Devas and Pitris, and having recited the Gayatri and the Madhuvata 
hymns (a) he should offer the Aposana water and having addressed 
the guests “ Eat at your pleasure,” he should recite the Gayatri along 
with its Vy4hritis thrice, or once only. He should recite the three 
hymns beginning with ° Madhuvita” &c., and should utter three 
times the word Madhu, Madhu, Madhu.” 

“They should also eat with speech controlled ” :—the invited 
Brihmanas should eat, with their speech controlled, namely, in 
silence. 


YAJNAVALKYA, 

CCXL.—He should give them food which is 
agreeable and sacrificial (holy), without anger and 
without haste, till they are satisfied and (even after). 
He should recite, all the while silently (while the guests 
are eating), sacred texts, (and when the guests have 


(a) For } Madhuvata hymns see Yajurveda XINI. 2.7. “The winds waft sweets, 
the rivers pour sweets, for the man who keeps the Law: So may the plants be 
sweet for us,” &c, 

Compare Manu. HI, 228, For npma or Gantlusa (sipping the water before 
eating see verse 31 page 79). 


CHAPTER X—ON SRADDTIAS, v. COXT. 323 


been fully gratified) he should also mutter the former 
prayers (the Gayatri and the Madhuvata hymns).—240. 


MITAKSARA. 


“Food,” consisting of five sorts that which is hard, (and 
requires mastication), that which is soft, that which is licked, that 
which is sucked, and that which is drunk. ‘ Agreeable,” that which 
is pleasant to the invited guests, or which was liked by the deceased or 
is liked by the hosts. ‘Sacrificial,’ fit to be offered as an oblation in 
Sraddha, namely, rice, sali rice, barley, wheat, kidney-bean (mudga) 
misa-bean, munyanna (the food of ascetics) viz., nivara grain (wild 
rice), kalasdka or the pot-herb, ocimum sanctum, mahâsalka or a kind 
of prawn or sea-crab, cardamom, dry ginger, black pepper, assafeetida, 
raw sugar, refined sugar, camphor, rock salt, lake salt, jack-fruit, cocoa- 
nut, plantain, jujube, gavya (preparation of cow’s milk &c), milk, 
curd, clarified butter, rice boiled in milk and sugar, honey (or wine), 
and meat &c., these are to be understood as sacrificial foods, well- 
known in other Smritis. 


By using the word “sacrificial” it is also declared by implica- 
tion, that food which is not fit for sacrifice, and which has been 
prohibited in other Smritis are not to be employed in the Sraddhas, 
such as Kodrava grain (Paspalum scrobiculatum), Masura grain, 
chanaka (gram), kulittha (dolichos biflorus), Pulaka (shrivelled grain), 
nişpâla (simbi), râjamâsa (barbati), pumpkin (the white), egg-fruit 
(brinjal), apodaki (a sort of pot-herb), the shoot of bamboo, long 
pepper, the vacha root, satapuspa, usara salt, bida salt, and the milk 
of wild buffalo or of chamari antelope, nor the preparations of such 
milk, such as curd, clarified butter or rice cooked with sugar in 
such milk. All these are prohibited. 


“ Without anger.” Though there may be occasion to get 
| rightly angry. “Without haste.” Without hurry or excitement. 

The word “should give” is to be construed with the words 
“till they are satisfied ” (that is, he should go on plying them with 
food till they are surfeited). 

“ And (even after) ’’—the word “ tu” meaning “ and ” indicates 
that even after the guests have been satisfied, he should give food, 
so that some may remain on the plates, because the remainder of 
food is the allotted share of the servants. For says MANU 
(111-246) :—“ They declare the fragments which have fallen on the 
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ground at a (Sraddha) to the manes, to be the share of honest, dutiful 
servants.” 

So also “he should recite sacred texts till they are satisfied ” 
namely texts like the Purusasfkta (Rigveda X. 90. 1) and Pavméni 
hymns &c. 

After reciting these hymns while they are eating, and having 
known that the guests have been satisfied, “He should mutter also 
the former prayers,” that is, the Gayatri with its vyahritis should be 
muttered by him as mentioned before. 


Translator’s notes:—For havigya food see Visnu Purana Book III. Ch. XVI. 
Markandeya P. Chap. XLIX ; 70 et seg. Visnu Smriti LX XIX. 17-18. 

For the hymns to be murmured, while the guests are eating, see S4nkhy4yana 
Grihya Sûtra IV,1.8. Visnu Smriti LXXIII. 14-15. 


YAJNAVALKYA. 


CCXLI.—Taking the food (in his hands he should 
ask the guests) “ are you satisfied ? ” and as regards the 
remainder, having received their permission, he should 
scatter that food on the ground. And he should give 


water once to each (guest on the hand for a. Aposana). 
—24]. 
MITAKSARA. 

Then “ taking up” all “the food,” and having asked them, 
“are you satisfied,” and having received the reply from them “ We 
are satisfied,” and (then again asking them) “there is some 
remainder, what is to be done with it,” and getting the reply “ Eat 
in the company of your relatives” and after he has accepted (the 
permission) he should deposit that food, in front of the Brahmana 
representing the deceased Father, near the leavings on the ground 
upon blades of kusa grass with the ends turned towards the south. 
And after having sprinkled it with water containing sesamum with 


the Rig formula “ Ye Agnidagdhi” &c., he should again throw 
sesamum and water (on it).”’ 


After that “he should give water” for gandfiga sipping, 
“once ” to each (Brihmana guest). 
Translator’s notes:—Compare Vi. Smr, LXXIII. 17, MANU, III. 251-258. 
All :—the remainder of the food aftér being eaten. 
Having accepted means here having received permission by the words “ Eat 
with your relatives,” and having accepted it.” (Abhyupag amya-anujiidm prApya). 
Aa says MANU (III, 258) :— 
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Ee 


“ Next let him inform (his guests) who have finished their meal, of the food 
which remains ; with the permission of the Brihmanas let him dispose (of that), as 
they may direct.” 

The words of MANU “ let him dispose of that as they may direct ” show that 
he must do as they say even though it be otherwise. This is made clear by 
“ ASvaléyana Grihya Sûtra IV. 11. 26-30. (See also Sankhayana G. S. IV. 2. 5.) 

Ifthe Brâhmanas say “Give us the remainder of the food,” he should give it 
to them, But if they say “ Eat it along with your friends ” then he should do 80. 

Before the Brahmanas have performed the final gandusa, he should offer the 
pindas to the ancestors, d 

According to Yâjñavalkya, (supported by ASvaliyana) the pindas are offered 
after the Brahmanas are fed, But MANU ordains the offering of the pindas before 
the Brahmanas are fed. Compare MANU III. 244 :— 

“ Let him mix all the kinds of food together, sprinkle them with water and 
put them, scattering them (on Kusa grass), down on the ground in front of (his 
guests), when they have finished their meal.” 

“ That food ”—the food about which permission has been obtained. Taking a 
portion out of that food, the pinda offering should be made. 

The seattering on the ground ordained by MANU in III, 244, is to be on the 
blades of Kusa grass as mentioned in Vi. Smp. LXXXI. 21-22, Some hold that it 
should be on the ground. 

“ Ye Agnidagdh4 &c.” The whole Mantra is :— 


Usha: FS aat Asaga: FS AA! 
yA Tada garg Tat aig wet afay N” 


“ Those in my family who have been cremated in fire, and those in my family 
who have not been so cremated, let them be satisfied with this food strewn on the 
ground, and being satisfied let them attain the highest end.” 

Reciting this, the food should be strewn on the ground in front of that 
Brâhmana guest, who represents the deceased father, 

In giving the final gandusa water for sipping he should begin with the Brahma- 
nas sitting facing the north, and then to those facing the east as in the Vi. Smriti 
(LXXIII. 25). 

The hands should not be washeld for accepting the ganduga water, Half of the 
gandusa water should be drunk and the other half should be thrown on the ground. 
In drinking, the formula “ Amritapidhanam asi ” should be uttered. In throwing 
the water on the ground the following mantra should be recited :— 


“Asya was qrrateany | 
ahiak qarag I” 


«& Those dwelling in Rauravas the hell of the sinners for myriads of years, may 
they get satisfaction inexhaustible by this water given for them.” 
Then the hands should be washed while still seated on the chair. 
The Kusa finger ring should be taken out before washing the hands. The hands 
should be washed in some earthen dish &c. 
YAINAVALKYA. 


COXLII.—Having taken up all food along with 
_ ~sesamum, and facing south, near the leavings, he should 
offer pindas, even as (in the ritual of) pitri-yajfia.— 242, — 
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MITAKSARA. 


Then according to the analogy of the sil laid down for 
Pindas, Pitri-Yajiia, where the charu mess has been cooked, and the 
oblation to fire has been made, then with the remainder of that charu 
mixed with the rest of all the food, the pinda oblations should be 
made (to the Fathers). But where the charu mess has not been 
cooked, then taking up all the food cooked for feeding the Brahma- 
nas, and “ along with sesamum,” by mixing it with sesamum, and 
“ facing south,” and “near the leavings,” “he should offer pinda”’ 
oblations in the manner of Pinda-Pitri-Yajia. 


BALAMBRATTA'S GLOSS. 

* All food '’—all kinds of food. 

“ Near '’—on the ground strewn with Kusa grass, near the altar. This in the 
case of the person who keeps fire. Bat in the case of one who is devoid of such 
fire, the place for pinda oblation is near the leaving. According to Atri it should be 
three aratnis distant from the leavings. 

An aratni is equal to a cubit of the middle length, from the elbow to the tip 
of the little finger, a fist. 

Some say it should be in the very vicinity of the leavings, Others hold that it 
should be at a distance of one cubit from the leavings. According to Vydsa the 
distance should be one aratni only. Inany case, the oblation should not be offered 
in the immediate neighbourhood of the leavings. 

The pindas should be offered on a square or circular altar or vedi. 

The size of the pindas varies according to the nature of the Sraddha. In the 
Parvana S. it should be of the size of a wet Amalaki, in the ekoddista S. of the size of 
a bilva fruit, or kharjura fruit. Or always of the size of a badari fruit, In Sapindi- 
karna it should be 12 angulis long and thick like Ekoddista, In Nava-S., a little 
thicker than Ekoddista. In Dasa-gatra 5., still more thick, 


The Giving of the Aksayya Water. 
YAJNAVALKYA. 
CCXLITI.—Thus also (he should give pindas) to 
(his) maternal grandfather (and the rest). Then he 
should give water for âchamana sipping (to the Bréhmana 
guests). Then he should cause to be recited the benedi- 
ctory speech, and also (the making of the Aksayya- 
udaka).—243. 
MITAKSARA. 


In the same manner the obsequiel rites should be performed 
regarding the. maternal grandfathers (and the rest) beginning with 
the invocation of the Visvadevas and ending with the offering. of the 
pinda cakes. After this he should give water to the Brahmanas for 
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sipping. Then he should cause a “ Svastivâchya ”—that is, he 
should cause the Brâhmaņas to recite Svasti-formulæ by telling 
them “ Now recite Svasti.” 

When they have said “ Svasti,’ he should pour water on the 
hands of the Brahmanas and saying “ say ye that let the rite be 
(conducive of) exhaustless (aksayyam) merit.” They should say “ Let 


it be exhaustless-aksayyam astu.” 
Note.—This Sraddha of the maternal grandfathers &c., is obligatory on the 
: Putrikaputra as well as on that daughter’s son whose maternal grandfather has 
got no male issue, For such is the opinion of Dhawmya. 


YAJNAVALKYA. 

CCXLIV.—Then having given fee (to the guests) 
to the best of his power he should say “I shall now 
utter Svadhé.” Being permitted (by the guests) by the 
words “ cause it to be uttered,” he should say “ let 
svadhâ be pronounced on the ancestors.” —244. 

MITAKSARA. 

Afterwards, to the best of his power, having given daksina-fee 
with gold, or silver &c, he should say ‘‘ May I cause now svadha 
to be recited.” Those Brahmanas should give permission by saying, 
“Cause it to be uttered.” He should then say “ utter svadha for 
the ancestors,” viz., for the father and the rest, and for the maternal 


grandfather and the rest. Thus he should cause the svadha 
to be recited. 


Translator’s notes.—Compare MANU III. 252. Vi, Smr. XXIII. 36-37. 

The gold should be the daksina given to the Brahmanas invited in the 
Vaisvadeva Sraddha, and the silver to those in the Pitri Sraddha, according to 
På askara, Jamadagni and Saunaka, Sacred thread and betel leaves should also 
be given as present. The order in which Daksin4 should be given is that first the 
Pitri-guests, and then the Deva guests. 


YAJNAVALRYA. 

CCXLV.—And they should say “ svadha.”’ Having 
said so, he should sprinkle water on the ground. He 
should say “let Visvadevas be satisfied.” And the 
Bréhmanas have (also) said (so), he should mutter 
silently this (next verse).—245. 

MITAKSARA. 


And those Brahmanas should say “ let svadh4 be.” When they 
have said so, then he should sprinkle water on the ground through 


a 


a Kamandalu. After that he should say “ Let the Visvadevas 
be satisfied.” The Brahmanas should respond “ Be satisfied the 
Visvadevas.” This being said, he should recite the following stanza. — 
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YAJNAVALKYA. 

CCXLVI.—Thus “ May the liberal-minded abound 
with us! May the Vedas and the progeny also (increase)! 
And may faith not forsake us! May we have plenty to 
bestow ! ’—246. 


MITAKSARA. 

“ Liberal-minded ”—the givers of gold and the rest. “ With us” 
—in our family. “May abound ”—may they be many. “May the 
Vedas increase ’’—through our regularly studying, teaching, and 
knowing their meaning. “ And the progeny also ” increase by the 
unbroken succession of sons, grandsons and the rest. “ And may 
faith,’ or the reverence for ancestral rites, “not forsake us” 
or not depart from us. “And to bestow” gold, &c., “plenty,” 
unlimited in quantity, may be to us. “ Thus ”—means that he should 


silently pray thus. 

Translator's notes:—Compare MANU III. 259. Vi, Smr. LXXIII, 28. 

The word “iti” is not in the Yajiavalkya’s text, but it is foundin MANU and 
other Smritis where tho same Mantra occurs verbatim. The metre also requires 
the addition of “iti” at the end of “ astu.” f 

In the Visnu Smriti (LXXIII.. 30) there is this additional prayer :— ( 

(The second half of the benediction shall be as follows), “May we have plenty ` 
of food, and may we receive guests. May others come to beg of us, and may not we © 
be obliged to beg of any one.” 

The invited Brahmanas should respond by saying: “ Thus let it be.” 

Dismissal of Brahmanas. 


YAJNAVALKYA. 

CCXLVII.—Having said thus, (and) having spoken 

pleasant words, and having saluted them, he should 

dismiss (the Manes). ‘The (method of) dismissal is by 

reciting “‘ Help us, Deep-skilled, &c., with a pleased 

heart, beginning with the Father.” —247. 
MITAKSARA. 


“ Thus,” having “ said ” muttered silently, the prayer mantra 
mentioned above, and “ having spoken pleasant words,” to this effect 
“ Blessed have we become by our house being sanctified with the dui 
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of your feet, and by your taking the trouble of eating this humble 
and unworthy repast of pot-herbs, &c., yea, we are very much obliged 
to you.” “And having saluted ” by bowing after circumambulating 
them. “He should dismiss ”—How should he dismiss them? He 
mentions that next. He should recite the Rig verse (VII. 38.8) 
commencing with ‘“ Deep-skilled in Law eternal, O Vajins, help 
us, &c.” | 

“ Beginning with the father ’—he should dismiss the Manes of 
the great grandfather first, and ending with the Visvadevas, holding 
a Kusa grass in his hands, and saying “ Arise O Fathers.” ‘ With 
pleased heart ’—with a delighted mind. Thus “the dismissal ” 
should be performed by him. 


Translator's notes.—The verse WR, &c., is given below :—from Rig Veda 
VII. 88, 8, 


“ars asqa RA ar sag Ror saat AAN: 
qae ma: Raa mga gar ara ANNA: wv” 


“ Deep-skilled in Law eternal, deathless, Singers, O Vajins, help us in each 
fray for booty. 

Drink of this meath, be satisfied, be joyful: then go on paths which Gods are 
wont to travel.” 

The salutation should be made by all the family members of the host, with 
their folded hands. The Bréhmanas should -bless them by putting up husked barley 
into their folded hands according to Saunaka, ' 

The doubt arises as to the method of dismissing the Manes, as to how it should 
be done. Should it begin with the dismissal of the Father first, then of the grand- 
father, and then of the great grandfather or how? The answer is that the dismissal 
is in the reverse order of the offering of the pindas. First the Manes of the great- 
grandfather should be dismissed, then the grandfather and then the father, 

In dismissing the Pitris, the root of the Kusa-grass should be grasped, while in 
dismissing the Visvadevas the top of the Kusa should be clutched. 

After dismissing the Fathers, he should dismiss the two Brahmanas repre- 
senting the Visvadevas, according to Saunaka. 

In the text of the Yajiiavalkya the prayer for blessing is enjoined to be recited 
after praying to the Visvadevas (see above, verse 245.) According to Prdchetas, 
it should be uttered before the prayer to Visvadevas. According to Paraskara it is 
to be after the Svasti-vachana. 

According to MANU (III. 258), it should be after the invited Brahmanas have 
been dismissed. 


YAJNAVALKYA. 


CCXLVIII.—Then he should dismiss the Brah- 


manas, after having turned up the Pitri-patra, viz., the 


_arghya-patra in which the droppings were collected be- 


‘fore.— 248. 


f 42 
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MITAKSARA. 

“The arghya-pâtra in which, before” at the time of finishing 
of the giving of arghya, “ those droppings” from the hands of the 
Brahmanas when the arghya water was given, “were collected” or 
deposited, that Pitri-patra which was so long nyubja, or face-down, 
should now be turned up with its face upwards, and then the (in- 
vited) Brahmanas should be dismissed. 

It should be observed that this is to be done after the recital of 
the prayer for benediction, and before the uttering of the Vaje-Vaje 
Rig hymn. This is inferred from the construction of the stanza, 
where the participial affix “ tva” in “ Kritva ”—“ after having done” 
is employed in the text. 

BALAMBHATTA’S GLOSS, 
The doubt arises that dismissal had already been taught before, why is it re- 
peated here? It is answered by Vijñâneśvara by saying “it should be observed 
&c.” This is in fact supplementary to the last stanza. This is also what Parasara 


says. D 
YAJNAVALKYA. 


CCXLIX.—Then having followed them and having 
‘circumambulated them, he should eat the remnant of the 
food offered to the Pitris. He should also remain that 


night as a Brahmachari, along with the invited —_— 
“manas.—249, 
MITAKSARA. 

Then “following ” the departing guests up to the boundary (of 
his village), and being permitted by them by saying “now desist,” 
and then by “ circumambulating them” he should return home ; and 
eat along with his family members the remnant of the Sraddha 
food, “ eaten by the Pityis,” 

: This is a niyama rule and not a Parisahkhya (he must eat the 
remnant of the Sraddha food). But with regard to the meat food 
(offered in Sraddha) he may eat it, if he is inclined to eat it (but not 
bound to do so), as has already been mentioned before in stanza. 179. 

The performer of the Sraddha along with the Brahmanas fed 
therein should remain chaste observing the vow of Brahmacharya 
during the night of that day on which the Sraddha was performed. 

The force of the word “ also” indicates that he should not take 
a second meal &c., that day : as say the texts :— 

“ Brushing the teeth, chewing the betel leaves, bathing b: 
rubbing oil on the body, and not taking any food, sexual intercous 
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taking medicines and eating food given by another, these seven acts 
should be avoided by the performer of Sraddha.” 
| “Taking a second meal, undertaking a journey, carrying a 
load, sacred study, conjugal intercourse, giving alms, accepting gilts, 
and fire-offering, these eight acts should be avoided by the performer 


' of a Sraddha.” 


Translator’s Notes :—The Brahma-Purana says that the feet of the guests should 
be worshipped with ghee mixed with curd : and with scented water, and they should 
be propitiated with salutations, 

According to Vriddha-Yogi, he should follow the departing guests for eight 
paces, accompanied by his wife, children &c. 

After their departure, the place of eating should be swept of all remnants as 
says MANU (III. 265). 
| These remnants so swept should be buried in ground by digging a trench 
according to Prdchetas. 

After thus clearing the remnants the Bali Vaisvadeva should be done as says 

MANU III. 265. A different rule is laid down in the Brahmanda-Pur4na and in the 

Bhavisya. 

He should not take that day any food which has not been offered to the Pitris, 

But if there be no remnant of such food remaining, he should cook fresh food, but 

never fasting on the Sraddha day, But if the Sraddha day falls on a fast-day like 

ekâdasî he should smell the food, 
According to others, he should eat even on a fast day. 

Therefore the commentator has said that this eating on a Sraddha day is a 
Niyama or a restrictive rule, (and on no account should it be left unobserved). 
(Eating is natural to man, but when a sacred text says that one should eat on such 
a day, it makes eating a niyama—the man has no option left, he must eat on that day 
—he cannot fast that day. It cannot be a Parisankhya rule which oceurs only then 
when two rules present themselves for application, and one is selected), 

The commentator mentions a special case with regard to the meat offered in 
Sraddha, For with regard to it, he is not obliged to take it, if he has no inclination 
for it. 
| Compare also the Matsya Purana, Ch. XVII, 31-36 (S. B. H, Vol. XVII. pt, 1.p: 
57). 


Ld 


Vriddhi Sraddha. 

| l The author having described the Pârvaņa Srâddha now des- 
| eribes the Vriddhi Srâddha. 

YÅJNAVALKYA. 

| CCL.—Thus (also) in the Vriddhi Sraddha he 
should worship the Nandi-mukha Pitris, the movement 
| to be from (left to) right, and the pindas should be mixed 
with curd and Karkandha fruit, and all rites to be with 
barley.—290. 
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MITAKSARA. 


“In the Vriddhi ” in the Sraddha on the occasion of the birth 
of a son, “thus” in the manner described above, he should worship 
the Pitris ż.e., honour them. 

The author now mentions the special mode of ritual with regard 
to this (Vriddhi Sraddha). “ His movement to be from left to right.” 
He whose method of performing the ceremony is from left to right is 
called ‘‘ whose movement is from left to right.” That is to say, he 
moves from left to right in offering the pindas. 

The word “ Nandimukha” qualifies the word “ Fitris.” Hence 
it means that in all texts relating to invocation &c., the word “ Nandi- 
mukha ” should be added everywhere to the word “ Pitri,’ thus, “I 
shall now invoke the Nandimukha fathers; I shall now invoke the 
Nandimukha grandfathers, &c.” —' 

How should he worship them ? The author answers “ He should 
worship them by offering pindas mixed with curd and Karkandhu,” 
Karkandhu is badart fruit or jujube. The pindas should have these 
two things (curd and jujube) in addition, and all the rites that are 
performed with sesamum (in Parvana Sraddha) should be here done 
with barley. 

The number af Brahmanas to be invited here is the same as 
mentioned before, viz., ‘even in the Visvadeva and odds in Pitri” 
(verse 227). 

By mentioning that the movement should be from left to right, 
the author indicates by implication that other special ceremonies 
mentioned in other Smritis regarding Vriddhi Sraddha should also 
be observed. As says Asvalayana:—“ Now in the Abhyudayika 
(s$raddha) there should be an even-number of Brahmanas, the Darbha 
blades should have no roots, one should sit facing the east, the 
sacred thread should be hung on the left shoulder (yajiopaviti), the 
rite is performed from left to right, barley is to be used instead of 
sesamuim, there should be offered scents and the rest double (of that 
in ordinary sraddha) and he should give straight unbroken Darbha 
blades and a seat.” (III. 5. 13-15). 

The pouring of barley should be done with the mantra 

‘qafa Hazan aa agafrafe i maaa: om gen AgaNaga- 
Amaraq a: care gf anaqay | 
“ Barley art thou; Soma is thy deity; at the Gosava sacrifice thou 
hast been created by the gods. By the ancients thou hast been 
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a a 


offered. Through the puști oblation render the Nandi-mukha Fathers 
and these worlds propitious to us, SvAha.” 
Note :—This is the mantra for offering arghya. 

O Visvedevas, this is your arghya. O Nândi-mukha fathers, 
this is your arghya.” Thus the arghya should be offered according 
to the sex of the ancestors. 

The homa should be offered on the hand with these two 
mantras :—“ To Agni, Kavyavahana svaha, to Soma, Pitrimat svaha.” 

He should cause to be recited the five Rig verses containing 
the word Madhu ending with upasmai gâyata in the place of the 
three Rig verses containing the word Madhu and beginning with 
madhuvata ritayata &c. 

And asthe sixth verse he should cause to be recited the Rik 
 Aksannami madanta.” 

After the invited Brahmanas have rinsed their mouth after 
eating (achamana), he should cause the place of eating to be plastered 
with cow-dung, and having spread the darbha blades with their 
points facing east on that ground, he should offer to each ancestor 
two pindas made of the remainder of the food eaten by the Brah- 
manas by mixing it with curd and ghee. These are the several 
other rites which should be observed in this eeremony. 

Though the verse merely says “ Worship the Fathers” in 
general terms yet all the three sraddhas and their order should be 
learnt from other Smritis as says the Satatapa* :— 

“First the Sraddha offering should be made to the deceased 
mother, after that the srâddha of the fathers (father, grandfather, 
great grandfather) then the sraddha of the maternal grandfathers 
(maternal grandfather, maternal great grandfather and maternal 
great great grandfather). These are the three sraddhas ordained in 
the Vriddhi sraddha.” 

Translator’s notes :—Compare Sankhyana IV. 1-4, A, II. 5, 10, IV, 7. G. IV. 4(2, 3). 
Kh. III. 5. 35, H. II. 10-13, Ah, 21, 1. 9. 


The five Rik verses beginning with upasmai gâyata are Rigveda IX. 11, 1-5, and 
the Rik verse aksannami mandanta is I, 82. 2. 


The Ekoddista Sraddha. 
The author now describes the Ekoddista Sraddha. 
YAJNAVALKYA. 
CCLI.-—The ekoddista sraddha is without the Devas, 


there is only one arghya vessel, and there is only one 


à wy verse is assigned to Pracheta in Pardsara Madhava (B, S.S., Vol. I, pt. 
, P. ` 
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pavitravaka (bunch of kusa grass) and it is deviod of 

invocation, and fire-offering and it is with the sacred 

thread suspended by the right shoulder.—251. 
MITAKSARA. 

“ Ekoddista,” that Sraddha ceremony which is directed toa 
single (person recently deceased) is the rite bearing the name of 
“ Kkoddista Sraddha,” and we infer by the mention in verse 254 of 
the words ‘‘sesam piirvavat âcharet,” “he should do the rest as 
before,” that all the rites described in the parvana Sraddha are 
applicable in Ekoddista Sraddha also. So the author does not repeat 
them here, but mentions only those rites which are peculiar to it. 

“ Without the Devas,” without the Visvadeva offerings. ‘ One 
arghya,? the arghya vessel should be one only. “ One pavitraka,” 
there should be one blade (bunch) of kusa grass for the purposes of 
straining. ‘‘ Devoid of invocation,” no inviting takes place here. 
“ Devoid of fire-offering,” there is no putting of food into the fire as 
a whole. ‘Sacred thread suspended by the right shoulder,” the 
holy thread should be in the form called prachinaviti. This shows 
by implication that in the Abhyudayika Sraddha mentioned in the 
preceding verse the sacred thread should be suspended in the ordi- 


nary manner from the left shoulder, viz., it should be yajfiopaviti. 


Translator’s notes:—See the Grihyasdtras of Sankhayana IV. 2. Âsvalâyana, 
IV. 7,1; Paraskara III. 10, 50 et seq, | 


YAJNAVALKYA. 

CCLIL—(n this ekoddista) Upatisthatém (may it 
reach the deceased father) should be used in the place of 
aksayyam (may it be imperishable). And in thus dis- 
missing the Bréhmanas he should say abhiramyatam (be 
satisfied) and they should reply abhiratahsma (we 
are satisfied).—252. 

MITAKSARA. 

Moreover instead of the ordinary svasti word aksayyam as 
required by the verse 243, ‘‘ Then he should cause to be recited the 
benedictory speech, and also (the making of) the Akgayya-udaka,” he 
should use instead Upatisthatam (may approach the father) instead 
of “imperishable.” 

And in dismissing the invited Brahmanas, after reciting silently 
the mantra “ vâje vâje” as ordained by verse 247 he should, taking 
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the dharva blade in his hand, recite in addition abhiramyatim “ be 
satisfied.” The invited guests should say “ we are satisfied. ” 

The above verse indicates that it is well-known. 

The verse should be completed by adding the words “the 
remaining rites are like those mentioned in the pirvana srfddha as 
described before.” 

This ekoddista should be performed at mid-day, as says 
Devala :— 

“In the forenoon the rites in honour of the Devas should be 
performed and in the afternoon those in honour of the forefathers. 
But in the midday the rite of ekoddista should be performed 
regarding a person recently deceased whole morning is the time for 
the performance of Vriddhi Sraddha.” 

In verse 249 it was ordained that “ he should eat the remnant of 
the food offered to the pitris.” But an exception to this is mentioned 
with regard to some Pinar kinds of ekoddistas, as says the 
following :— 

“What remains at the ceremony of navasraddha, what ordi- 
narily remains as stale food in one’s home, and the remnants of the 
food after the husband and wife have finished their meal these (three 
kinds of remnants) should never be eaten.” 

A nava-sraddha ora sraddha in honour of a recently deceased 
person is thus described :— 

‘“ Nava-sraddha is said to be that ceremony which is performed 
on the first day, on the third day and on the fifth, seventh, ninth 
and eleventh days after the death of the deceased person.” * 

In these ekoddista sraddhas the remnant of the food is not to 
be eaten. 

Sapindikarana. 

The author now describes (the rite of) sapindikarana. Let him 

prepare four vessels containing, 
YAJNAVALKYA. 


CCLUI and CCLIV.—Scents, water and sesamum 
for the sake of arghya. Let him pour in the Pitri vessels’ 
(the water of) the Preta vessel, with the two mantras 
‘beginning with yesamana. He should do the rest accord- 

ing to the previous rites. This sapindikarana, and the 


* In Pard4sara Madhava (B. S. S. Vol. I. pt. 2, p. 448), this verseis assigned 
to Augira. 
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(last-mentioned) should be performed for a female 
also.—253 and 254. 


MITAKSARA. 


Let him take aecording to the previous-mentioned rule, for 
the purpose of the preparation of arghya, four vessels containing 
scents, water and sesamum. By mentioning that four vessels con- 
taining sesamum it is shown that four Brahmanas should be invited 
to represent the group of pitris. Of course, two Brahmanas should be 
invited to represent the Vaisvadevas, as already fixed. 

Then here dividing the water containing in the Preta vessel, 
leaving a little behind, he should pour it into the Pitri vessels with 
the two mantras beginning with “ye samânah samanasah” &c. 
(Vajasaneyi Samhita XIX 45, 46). 

“The rest,’ beginning with the invocation of the Visvadevas 
and ending with the dismissing of the Brahmanas, he should perform 
“according to the previous rites” viz., according to the rites of 
Parvana Sraddha. 

With the water remaining in the arghya vessel for the Preta, 
and giving arghya water inthe hand of the Brihmana, he should 
finish the remaining ceremony like ekoddista. With regard to the 
remaining three Brihmanas representing the Pitris the ceremony 
should be like that in the Parvana Sraddha. 

“This sapindikarana ” and the previously mentioned ekoddista 
“should be performed for a female also,” i.e., it should be performed 
for one’s deceased -mother also. By so saying it is shown by impli- 
cation that in Parvana Sraddha the ceremony for mother is not to be 


performed. 
Note. 


1. Now (follows) the Sapindikarana (i.e,, reception of a dead person into the 
community of Pinda-offerings with the other Manes), 

2. When one year has elapsed, or three half-months, 

3. Or ona day when something good happens. 

4, He fills four water-pots with sesamum, scents and water. 

5. Three for fathers, one for the (newly) dead person, and pours the pot that 
belongs to the (newly) dead person out into the pots of the fathers with the two 
verses, “ They who commonly" (V4jasaneyi Samhit& XIX, 45, 46). 

7. Thus also the lump (of flour). 

8. This is the Sapipdikarana (Sankhfyana-Grihya-sdtra, IV Adhyâya, Khanda 
3). 

50. When the Pindas are prepared, the deceased person, if he has sons, shall 
be considered as the first of the (three) Fathers{to whom Pindas are offered), 

51, The fourth one should be left out, 
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52. Some (make Pinda offerings to a deceased person) separately through one 
year (before admitting him to a share in the common Pitpiyajfia). 

53. But there is a rule, “ There can be no fourth Pinda ”—for this is stated 
in the Sruti. 

54. Every day he shall give food to him (i.e., to the deceased person), and if | 
he was a Brahmana, a vessel with water. 

55. Some offer also a Pinda. (PAraskara-Grihya-sitra. III KAnda, 10 Kandikaé, 
55). 


A DISCUSSION. 


An Erroneous View. 


e Some say that the word Preta in the verse means the great 
grandfather of the father (the fourth ancestor, and not a person re- 
cently deceased). (They give the following reason) :— 

Because of this fourth ancestor there is cessation of the offerin g 
of Pindas &c., after the time of Sapindikarana ceremony, because he 
becomes then merged into the remaining three. (Before one’s father 
dies, the father used to offer Pindas &c., to his three ancestors. But 
after the death,of the father, on the completion of the Sapindikarana 
ceremony the fourth ancestor or the great great grandfather of 
the son ceases to receive any Pindas and therefore, the water in the 
fourth pot which represented him is called the Preta pot and hence- 
forth this fourth ancestor will not receive any separate oblation but 
through his three successors. This is the meaning of the symbolism 
of mixing his water with the water of the three other pots). The 
Preta patra cannot mean the pot representing the immediately and 
recently deceased person. For, if it were so then mixing the water 
of the pot of the recently deceased person with three other waters 
would indicate that the recently deceased person had merged into 
his three higher ancestors and there should be a cessation of the 
offering of Pinda and water to him after Sapindikarana. But this is 
not right according to all views. Therefore YAMA has said :— 
“He who entertains with a separate Pinda a recently deceased person 
(Preta) after the Sapindikarana ceremony has been done for him, be- 
comes thereby a transgressor of law and is considered as a patricide.”’ 


(If it be objected how the word Preta can be applied to the. 
fourth ancestor, we reply) that the word Preta is properly applied to 
the fourth ancestor also because it is made up of two words Pra 
meaning completely (prakargena) and Itah meaning passed away. 
(He who has passed away completely is a Preta, viz., a fourth ancestor 
no longer having a direct communication with his progeny). More- 
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over we see the word Preta employed in this sense in passages like 
the following :—“ Pretebhyah eva nipriniyata &c.,” where the word 
Preta is employed to designate any deceased person and not necessari- 
ly a recently deceased person. J 

Moreover there is the following text showing that there is pro- 
hibition of Sraddha &c., of a Preta after the completion of the Sapin- 
dikarana ceremony and this cannot be applied to a person recently 
dead for in his case the Sraddha is enjoined on the new-moon and 
other days. The text above referred to is the following :— 

“ The Sapindikarana Srâddha should be performed by first per- 
forming the Deva Sraddha. He should feed the Pitris therein and 
henceforward he should not regard (or, offer food to) the Preta.” 
(Here the word Preta certainly means the fourth ancestor who ceases 
to get Pinda after the Sapindikarana of the father). 

Moreover, the text (Manu V. 60). 

“ The relation of Sapindahood ceases with the seventh ancestor" is valid only 
in that alternative where the fourth ancestor is considered as merged in his three 
successors. The fourth ancestor shares in the three Pindas by pervasion, the fifth 
ancestor pervades two Pindas, the sixth ancestor pervades one Pinda, the seventh 
pervades none, So Sapindahood ceases with the seventh ancestor because he gets no 
Pinda. T 

Moreover, the word Pitpipâtra in the above verse also indicates 
that the water of the PretapAtra should be poured into the pots begin- 
ning with the PitripAtra, viz., with the pot containing for the father 
and then in the pot representing the grandfather and then in that 
of the great grandfather. This is possible only in our interpretation 
of the text where the word Pityi is taken in its primary sense meaning 
father and therefore the water of the Preta pftra or in the pot of the 
fourth ancestor is poured into the pots beginning with that of the 
father. The verse is not otherwise possible of giving a reasonable 
interpretation for then the great grandfather would not be the chief 
and the final person. 

Therefore, the true interpretation of the text is that the water 
of the PretapAtra or the fourth pot representing the great great grand- 
father should be poured into the other three pots representing the 
father, grandfather, and the great grandfather called collectively the 
PitripAtras. 


THE REFUTATION OF THE ABOVE VIEW. 


This view is not correct. Because in this verse here the object 
is not to teach the cessation of the offerings of Pindas &c., after the 
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mixing of one Pinda with the other three, but the object is that by 
the cessation of the Pretahood or ghostliness of the deceased father 
there should accrue to the deceased the condition of Pitrihood or 
felicity. The condition of Pretahood or that of a shade or ghost is 
a condition of suffering extreme pain caused by hunger and thirst. 
As says Markandeya :—“ The sojourn of all men in the region of the 
Pretas or the shades is declared to be for one year; there exists in 
that region hunger and thirst every day, O son of Bhrigu.”’ 


The condition of obtaining Pitrihood is getting into relation 
with the celestial divinities called Sraddha Devatâs, viz., Vasu, 
Aditya and Rudra. By the previously described ekoddigta ceremonies 
finishing up to the Sapindikarana there is the cessation of Pretahood 
and the attainment of Pitrihood, a fact which we learn from the 
ancients, from the texts like the following :—‘ For whom (deceased) 
there are not given these sixteen Preta Sraddhas, his Pretahood 
remains firmly fixed though hundreds of other Sraddhas may be 
given for him.” So also the following text :—‘‘ He should prepare 
four Pindas and mix the first with the remaining ones, henceforward 
the Preta enjoys (everything offered) in common with the Pitris.” 
All these texts show that the object of the mixture of the Pindas is. 
the bringing about of the cessation of Pretahood of the deceased. 

As regards the text of the YAMA :— 


“He who entertains with a separate Pinda a recently deceased person (Preta) 
after the Sapindikarana ceremony has been done for him, &c.”’ 

As quoted by our opponent this also supports our view by 
ordaining that after Sapindikarana there is a prohibition of giving of 
separate Pindas to the recently deceased as was done for one year 
in the manner of Ekoddista. This text of YAMA indicates that after 
Sapindikarana the deceased having entered the rank of the Pitris gets 
Pindas along with his other ancestors according to the rules of 
Parvana Sraddha. And this interpretation of the text of YAMA 
shows that after Sapindakarana no longer separate Pindas are given 
to the deceased, but in all Sraddhas henceforward whether they be 
annual or fortnightly the rites would be in the form of that 
Ekoddista ordained for a person whose Sapindikarana has been 


performed. 

Translator’s note:—The Sraddha on the anniversary days of a deceased 
person is also an Ekoddista Srfddha but if it is not like the Ekoddigta of pre- 
Sapindikarana days. 


Though again here is quoted another text by our opponent viw., 
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Punah pretam na nirdiset, “and henceforward he should not regard 
(or offer food) to the Preta,” yet it bas not that meaning. It really 
means “ henceforward be should not indicate the deceased by uttering 
the word Preta, but he should always use the word Pitri with regard 
to hiin when the Sapindikarana has been performed. 

Moreover, the word Preta has not only an etymological meaning 
indicating a person who has passed away for good (pra-ita) but it is 
a rûdhi word here meaning a condition of suffering of particular pain 
during this period of puragatory. The word Preta thus means here 
the person in purgatory. 

Though the word Preta is employed to denote in some passages 
as quoted by our opponent, a deceased person in general yet there 
also such a person is called Preta because he had experienced that 
condition of Pretahood previously, though he has now transcended 
that condition. ‘ 

As regards the objection based on the text “ that Sapindahood 
ceases in the seventh”’ we reply that that text does not conflict with 
our explauation, for the first Pinda pervades (is effacious up to) 
the fourth ancestor, the second Pinda pervades up to the fifth 
ancestor and the third Pinda pervades up to the sixth and there is 
cessation in the seventh. 

Moreover, the Sapinda relationship does not depend upon the 
relationship of the deceased through the offering of Pindas and his 
getting it or not, because such a definition is open to the objection of 
“non-pervasion (not including every case.) On the other hand, we 
have already mentioned before (in the chapter on marriage) that the 
relation of Sapindahood depends upon one’s having the same particles 
of matter of one’s corporeal body. 


The objection as regards the use of the word Pitripatra that is - 
also futile, because the word Pitri there denotes those persons whose 
Pretahood has ceased and who obtained the status of being in the 
company of Sraddha Devatés. Therefore, the word Pitripatresu 
“in the vessels of the Pitris’’ does not mean “in the vessels of the 
father, &c.,” but it means “ in the vessels of the Fathers ” (technically 
so called.) So there is no objection on that scope. 


Thus it has been established, by refutation of our opponent’s 
view, that the water in the pot representing a person recently deceased, 
and bis Pinda also should be mixed with the waters and the Pindas 
representing his three ancestors. But the teacher (Visvarûpa) has 
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explained the verse in a way as to support the former view (the 
(Parvapaksa.) (It may be, that it is not his opinion, but he wants to 
indicate the other side’s view only. He does not mean to endorse 
that view, but to indicate the existence of this view only.) 
And this Sapindikarana of his deceased father is to be understood 
(only then) when the three ancestors, the grandfather and the rest, 
are dead. But when the father has died, but the grandfather or 
the great grandfather is alive, there is verily no Sapindikarana of 
the deceased father. Because of the following text:—‘‘ Those who 
have died out of their order, for them there is to be performed 
no Sapindikarana.”’ 
But as to the following text of MANU (III. 221) :— 


“But he whose father is dead, while his grandfather lives, shall, after pro- 
nouncing his father’s name, mention (that of) his great-gran dfather.” 


_ That also is for the sake of making the rule that henceforward 
the word Pitri should be employed with regard to the deceased father 
and not the word Preta, and that verse is not for the purpose of 
teaching that two Pindas should be offered to great grandfather and 
the great great grandfather. 

“Says an objector ” but what about the following text (Manu 
IMI. 220) :— 


“ But when the father is alive he should indeed offer Pindas to the higher ones 
only. So also when one’s father is dead and the grandfather is alive.” 


That text also is to be construed with the words “ He should 
offer Pindas to the higher ones only,” (and not to the deceased father.) 
But how should he offer Pindas in the two cases (where the 
father is dead and a higher ancestor is alive ; and where the father is 
alive, and the higher ones are dead)? To this the answer is given by 
tbe above text of MANU “ He shall after pronouncing father’s name, 
(end with) mentioning that of his great grandfather.” That is, by 
taking the first (i.e, father) and the last (great grandfather) it is - 
indicated that the ritual should be in these words always:—Pitribhyah, 
pitamahebhyah, prapitamahebhyah) “ to the father, grandfather, and 
the great grandfather of the particular person I offer this Pinda.”’ 
(But the formula should never) begin with the words “to the grand- 
father or to the great grandfather,’ nor end with the words “to 
the great great-grandfather,’ nor with the words “to the father 
of the grandfather.” l 
Translator’s Notes :—There are two cases, first where the father is alive and the 


higher ancestors are dead ; and the second where the father is dead, and any one of 
the higher ancestors is alive. In the first case the formula should run thus :— 


f 
| 


342 YAJNAVALKYA SMRITI. 


“Pituh pitr!shyah pitamahebhyah prapitamahebhyah."’ “To the father’s father, 
grand-father, and great-granodfather.” It should never begin with the words “to the 
grandfather or the great-grandfather,” nor should it ever end with the words “to 
the great-great-grandfather” or “ to the father of the great-grandfather,” 

And hence it follows that since the words “ father and the rest” are expressive 
of relationship only, therefore, in the case of father being alive, the formula should 
be in these terms. “ To the father, grandfather and the great-grandfather of the 
father.” Similarly where the grandfather is alive, the formula should be “to the 
father, grandfather and the great-grandfather of the grandfather”. (In other’ 
words, the formula should always begin with the word “ Pitri’’ and end ‘with the 
word Prapitémaha), 


And, therefore, in the Pindapitriyajia the words “ Sundhantém 
pitarah” etc., of the mantras (Asvalayana Srauta Satra II. 6. 14) (or 
Apastambhasrautasfitra I. 7. 13) are not altered according to gramma- 
tical requirement (but the word “ Pitri”’ is always used). 

Though there is a text of VISNU (LXXV. 4). 


“He whose father is dead (but whose grandfather is alive) must first of all effer 
a Pinda to his father, after that two Pindas to the two ancestors coming before 
his grandfather”. 

The meaning of this is, that when the grandfather is alive, and 
the father is dead, then having offered one Pinda to the father, 
according to the ritual of Ekoddista, he should give two Pindas to 
the two higher ancestors, beginning with the grandfather of the 
father (1.e., to his great-great-grandfather) and the father of the great- 
great-grandfather according to the Parvana Sraddha. rite. For, of 
course, his own great-grandfather is always entitled to receive his 
offering of Pinda, (as well as his grandfather if he were dead). But 
since the grandfather is alive, he offers the Pinda to his (own) great- 
grandfather by his own right and to his fourth and fifth ascendants 
(because his grandfather offers Sraddha to them). 

The employment of proper words in the formula in offering 
Pindas to such ancestors has already been mentioned before (vsz., the 
formula is “to the father, the grandfather and the great-grandfather 


of my grandfather the Pinda is offered).”’ 

Translator's Notes :—Compare the three rules of Visnusmyiti LXXV. 1-8. “Hə 
who makes the Sraddha-offering while his father is alive, must offer it to those 
persons to whom his father offers (his) Srfddhas), (If he offers a Srdddha) while 
both his father and grandfather are alive, (he must offer it to those persons) to whom 
his grandfather (offer his SrAddhas). While his father, grandfather, and great- 
grandfather are alive, he must offer no Sraddha at all.” 

In fact, these two texts of MANU and VISNU do not teach the Sapindikarana 
of a person who has died out of his order but it only teaches that his SrAddha is to 
be performed by Ekoddista rite. This is the case also in other instances of parti- 
cular kinds of deaths as mentioned later on. 


S 
| 
| 
| 
| 
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Similarly it must be understood that there is an absence of 
Sapindikarana in the case of that person also who has been killed by 
a cow or by a Brahmana and the like. As says KATYAYANA :— 

“ When a father is killed by a BAhmana and the like or has become an outcaste 
or an ascetic or has died in an inverted order (leaving grandfather alive) then he 


should offer Pindas to those persons to whom his father used to offer SrAddha (and 
not to his deceased father).”’ 


Though it may have been possible to perform Sapindikarana 
of a person (dying in proper order yet it is not to beso) if the 
father is killed by a cow or a Brahmana, because that is the inference 
to be drawn from the above verse, where he is passed over and the 
Sraddha of the grandfather and the rest has been ordained to be 
performed according to the Parvana rite. It clearly shows that no 
Sapindikarana takes place in such contingencies. 

So also is another Smriti :— | 

“Those men whose issues have been cut off for them there is no Sapinda. 
Nor should there be performed for them the sixteen ekoddista Sraddhas (which are 
performed during the first year of the death in the case of the other person)." 

Translator’s Note :—But as a matter of usage, good men now-a-days perform 
Sapindikarana of such persons also though opposed to the text of MANU and VISNU. 
Otherwise such deceased persons would always remain in the painful state of 
purgatory or Preta-Loka. In fact Brahma Pur4na endorses this modern innovation. 


So also is the dictum of the Skanda Purana, SUMANTU and of HEMADRI and 
MADANAPARIJATA.—BALAMBHATTA. 


The case of the Mother. 

There isa doubt as regards the gotra to be used in offering 
Pinda &c., to a deceased mother. Should it be offered by reciting 
her husband’s gotra or the gotra of her father? Because there are 
seen texts on both sides. Such as :— 

“ A married woman falls of herown gotra after her marriage as soon as the 
ceremony of walking seven steps is completed. All ceremonies of offering Pinda 


and water to her should be done through (the recital of her) husband’s gotra. This 
and other texts like this show that a married woman gets her husband’s gotra.” 


While the texts like the following show that she retains her 
father’s gotra. 


“She should perform no ceremony abandoning the father’s gotra and the gotra 
of her husband. Or, as the women have at their birth the gotra of their father so 


at time of their death (they have the same gotra) retaining their paternal sept 
(gotra).” 


Thus there having arisen this doubt (arising from these two 
conflicting views) it follows that the father’s gotra is retained through- 
out her life in cases of those marriages which have taken place 
according to the rites of the Asuras and the rest as well as in the 
Putrika-karaya marriage where the father of the bride stipulates that 
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a son born to her would be considered his son and continue his f 
lineage. Because in every one of such marriages thəre are specific i 
texts (that the paternal gotra is not lost) and because (in the case of 
Putrika-karana marriage) there is never the completion of the gift of — 
the girl (by the father of the girl to the husband because the father 
has reserved the right to the offspring of such a marriage). 

In the cases of the marriages which are performed according to | 
the rites of BRAHMA and the rest (according to the four approved ~ 
forms of marriage) there is an option in such cases according to the 
maxim of “ Vrihiyava” (rice and barley) as well as the maxim of 
Brihatrathantarasima.* 

And with regard to rie also the decision is to be made 
according to the family usage as taught in the following verse (Manu 
IV. 178) :— 

“By that road on which his father has travelled and by which his pna 
has walked, let him go by that road of the good men, for by so walking he incurs no 
guilt.” 

(This text shows that there is an option in cases of the gotra 
of a girl married according to the BRAHMA or other approved forms, 
yet even here we must abide by the custom prevailing in his family 
through succession of generation. Without making such reconci- 
liation of the above two conflicting texts there is no other mode 
of harmonising them. In other words, these texts apply to different 
subjects altogether (one to the cases of approved marriages and 
the other to the cases of disapproved marriages and Putrikakarana). 

Where however no decision can be arrived at through scripture 
or through custom there one is at liberty to follow his own inclination, 
but here his wish is the law according to the text “according to his 
self-satisfaction.” (MANU II. 6). It is similar to the case of Upa- 
nayana where an option is also allowed as to the time of Upana- 
yana, viz., that it may take place either in the eighth year of birth or 
the eighth year of the conception (see Supra verse 14 p. 55). 


Sapindtkarana of the Mother. 


_ In the Sapindikarana of the mother also there are seen contra- 
dictory texts. Thus herein among these texts is the following :—} 


J „TT Ő MMMM 


+“ Having the Brihat and Rathantara Båmans for a Såman.” M.-W. 
t“ Let him walk in that path of holy men which his fathers and his grand- 
fathers followed; which he walks in that, he will not suffer harm." Bhler’s Mant 


(B. B. E. XXV. pp. 156-157). 
{ This is assigned to Sankha in Parasara Madhava (Vol. I pt.2 p: 456 B., §.8,). 
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“It is declared in the Smritis that the Sapindikarana (of tho mother) with 
tho grandmother and others (is to bo mado). 


This is in answer to the question “how the Sapindikarana of 
the mother should be done by the sons.” ' 


Soalso PAITHINASI has said that the Sapindikarana of the 
wife also should be performed by the husband (with the Manes) of 


his mother and the rest in the following text :— 

“ Of the wife dying without a son the husband should perform her Sapindi- 
karana, With her mother-in-law and the rest should indeed be her Sapinda- 
karana.” 

' YAMA has said that her Sapindikarana should be with her 


(deceased) husband :— 

“ With the one (viz., with the) husband (alone and not with other three ances- 
tors) should be performed the sapindikarana of a woman. Because even after her 
death she (retains her) unity (with her deceased husband) through the recitation of 
the mantras, offering of fire-oblations and performance of vows.” 


But USANAS has declared that the Sapindikarana should be 


with the maternal grandfather (of the performer of Sraddha ) :— 

“ As the sons performed the Sapindikarana of their father with their grand- 
father on the completion of full one year, in the same manner, they should perform 
| the Sapindikarana of their mother with (her father, viz., with their) maternal grand- 
- father.”* > 

“ The adorable Siva has said that as the father is united with the grandfather 
on the completion of full one year (by the rite of Sapindikarana) by the sons, so the 
mother (should be united) with the maternal grandfather in thesame manner.” 

‘The Vyavastha or decision however is thus stated by Vijidnes- 
vara). Thus there being these contradictory texts, (their reconcili- 
ation is) that when the wife has died without any son then the hus- 
band should perform her Sapindikarana with his own mother only. 
But (if on the death of the father) the mother has followed the de- 
ceased father on the funeral pyre (by becoming a Sati) then the son 
should perform the Sapindikarana of his mother with his father only. 
But a son born from a woman married by the rites of Asura &c., as 
| well as a Putrika-son should perform the Sapindikarana of his mother 
with his maternal grandfather only (viz., with her father). A son 
y born to a woman married by Brahma rites &c., may perform the Sa- 
‘pindikarana of his mother with his father or with his maternal grand- 

father or with his paternal grandmother at his option. 


But here also (in the matter of option) if there is a fixed family 
usage then he must do so according to that usage alone. But if there 
be no such fixed family usage then he may follow the dictum of 


* In Parasara Madhava B, S. 8, Vol. I. Pt. 2 p. 59, it is assigned to Sumanta. 
44 
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MANU and perform the Sapindikarana according to his self-satisfac- 
tion (MANU II. .6.). 


Translator’s Note, —There were four views regarding the Sapindikarana of a de- 
ceased woman. She may have died (1) without leaving any son but a husband surviving 
her, (2) She might have died at the same time with her husband by self-immolation 
or Satism. (8) She might have survived her husband for some time and then died leav- 
tng ‘her son behind. In this case it must be seen in what form her marriage was con- 
‘tracted with her deceased husband. (a) Was it by the four approved forms of marria- 
ges ? (b) Was it by the four disapproved forms of marriages ? (c) Was it by the Put- 
rika-form of marriage ? In case (1) the Sapindikarana is done by the husband with 
his mother. In the second case of Satism the Sapindikarana is made by the son 
with her husband whose funeral pyre she has ascended. In the third case clause (a) 
there is option. In the third case clauses (b) and (c) the Sapindikarana is with her 
father. 


The deceased Mother and the Parvana Śrâddha. 


Here also (inspite of the above vyavasth4) by whatever form the 
Sapindikarana of mother has taken place, where there is ordained by 
scriptures a separate Sraddha for the mother, such as on occasions of 
Anvastaka &c., there the Parvana Sraddha should be performed by 
associating the deceased mother with one’s deceased paternal grand- . 


mother and the rest. As says the following text :— 

“Inthe Anvastaka Sriddhas, in the Vriddhi Srâddhas, in the SrAddhas per- 
formed at Gay4 (and other places of pilgrimage and on the Mah4lay4 day) and on the 
day of the waning moon, he should perform the Sraddha of the mother separately. 
{In other cases (her Sréddha should be performed) with her husband.” 


There (in Anvastaka &c.,) the Paérvana Sraddha should be 
performed by associating the mother with maternal grandmother &c. 
In cases other than Anvastaka &c., the mother’s Sraddha should be 
performed by associating her with Be husband. Where according 
to the above text her Sraddha is ordained to be done by associating 
her with her husband, it is in that case where her Sapindikarana has 
taken place with her husband, because there she participates in the 
funeral oblations given to her husband. But (even) where her Sapin- 
dikarana has taken place with one’s maternal grandfather (i.e., with 
her father) there (also) her Sraddha should be done by associating her 
with him only (7.e., with her husband). As says SATATAPAH :— 
With regard to the Parvana Sraddha :— ‘ 


“On the performance of Sapindikarana the deceased gets the unity of form 
with her husband and her father, consequently she becomes a co-sharer in the 
oblations offered to them.” 


This being so viz., (on occasions of Parvana Srâddha, no separate 
Srâddha is necessary Sox her except ön the special cases of Anvastak 
&c., it follows) that where the Sapigdikarana of one’s mother has take 
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place with his maternal grandfather, there the Sriddha of the mater- 
nal grandfather becomes a nitya or obligatory duty just as the SrA- 
ddha of one’s father is a nitya duty. But where the Sapindikarana of 
the mother has taken place with her husband or with one’s paternal 
grandfather there the Sraddha of the maternal grandfather is not a 

nitya duty. If one does it daily there is prosperity for him (in the 
future life). If he does not do so daily he ineurs nosin. For such is 
the decision. 


THE UDA-KUMBHA SRADDHA. 


(Now the author treats of the offering of a pitcher full of water during the 
first year of the deceased ancestor either daily or monthly), 


YAJNAVALKEYA. 


CCLY. For him even whose Sapindikarana may 
have taken place before the expiry of a year, he should 
give for one year food with a pot full of water, to a 


= twice-born (Bréhmana.)-—255. 

_ MITAKSARA. 

For him also whose Sapindikarana has taken place before the 
expiry of full one year, in honour of him daily or monthly, up to 
the end of the year, according to one’s ability, (cooked) food 
accompanied with a pitcher full of water should be given by him to 
a Brahmana. 

By saying “before the expiry of the year” it is shown by 
implication that Sapindikarana may take place either on the comple- 
tion of a year or before that. As says ASVALAYANA (Grihya 
Parisigta ITI. 11):— 

“ Now Sapindikarana takes place when one year has expired or on the twelfth 
day.”* 
KATYAYANA also has said— 

“ Then Sapindikarana takes place on the completion of one year, or when 
three-half months have elapsed or when before such expiry there happens to take 
place some lucky event (such as the birth of a son &c.”)f 

Thus four cases have been shown by the scriptures, (1) on the 
twelfth day, (2) when three-half months have elapsed, (3) when some 
_ auspicious events (vriddhi) has happened and (4) when one year has 
elapsed. 


* In Parfsara Madhava, (B. S.S. Vol. I. pt. 2. p: 451) it is referred to Atri. I 


have not been able to trace it in any printed edition of Atri. Tr. 
A t Not found in any printed edition of Kftyfiyana. The learned Editor of 
ParAsara M4dhavya on the authority of some Mss, says that “this quotation belongs 
to Atri,” (B. $S, S. Vol. I. pt, 2. p : 45). é 
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(The vyavasthâ is as follows). Among these (four alternatives) 
the Sapindikarana of the father should be done by the son on the 
twelfth day, if he (the son)keeps the sacred fire. Because without 
Sapiņdikaraņa he (the son) would not be entitled to perform the 


Srauta ceremony like Pindapitri-Yajfia (and being a Sagnika Brah- 
mana he cannot allow the daily ceremony to remain undone for one 
year). As says the following text * :— 

“ When the performer of this ceremony keeps the sacred fire (is Sagnika) or 
where the deceased also was a Ségnika, then the Sapindikarana of the father should ` 
be done on the twelfth day.” 

But a person who does not keep the sacred fire (is Nirâgni) he 
may perform the Sapindikarana either when the three-half months 
have elapsed, or when an auspicious event has happened or when one 
year has elapsed. | 


A Doubt. 


Here arises a doubt:—When before the end of one year there 
takes place the Sapindikarana, then, should it (Sapindikarana) be per- 
formed after first having finished the offering of the sixteen Sraddhas 
(to be described below) or whether, after the performance of Sapindi- 
karana should those Sraddhas be performed when their proper 
time arrives? Thisis the doubt because authorities are seen 


supporting both alternatives. Thus one authorityt says :— 

- “ Having finished the performances of the sixteen Sraddhas, the Sapindikarana 
Should be performed. Ii should never be performed so long as the sixteen Sriddhas 
remain ungiven.” The sixteen Sraddhas are shown in the following Sloka f :—The 
sixteen Sraddhas are these (1) that offered on the twelfth day, (2) that offered on | 
the Tripak>a, (3) that offored on the sixth month, (4) monthly, (5) at the, end of the 
year. These are declared by the wise as the sixteen Sraddhas. : ' 

Translutor’s Notes:—The word “Tripaksa” here is doubtful. If it means 
three-half months then the number of Sraddhas will be more than sixteen as there 
are eight three-half months in a year. The sense seems to be that only one 
Tripaksa should be taken, viz., the first only. Thus the first Sraddha should take 
place on the twelfth day, second on the completion of a month, the third on the com- 
pletion of a month and a half and fourth up to fourteenth for every month, 
for ten months and the fiftecnth after the death and lastly the sixteenth on the an- 
niversary of death. 


On the other hand is the following text :— 
“He, whose Sapindikarana may take place before tho expiry of a year, for hin 


also the monthly (Sraddha) and giving of the pitcher full of water should be don 
throughout the year.” 


*This is referred to Gobhila or Kity4yana in Parâsara Madhava (B. S. S. Vol. I. pt 
2. p: 452). Tho verses in that Smriti referring to Sapindikarana are some’ 


different from those given in the Mit&ksarf. Tr. 
t Laugaksi, according to Parisara M fdhava (B. S. S. Vol. I. pt. 2. p : 449), 
| Jatakarnya., according to Parâ iara Madhava (B, S. S. Vol. I, pt 2 p. 449), 
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(The Vyavasthé here is as follows). The first (and best) case is 
that after performing Sapindikarana, these sixteen Sraddbas (or any 
of the remaining of them) should be performed when their proper time 
arrives, because these could not have been performed before their 
proper time had arrived, for one is not entitled to perform them 
before their time. No doubt there is a text saying ‘‘after finishing 
the sixteen Sraddhas, the Sapindikarana should be done (even when it 
is done) before the expiry of one year,” yet that rule applies to times 
of distress (where thesperformer is poor or expects through ill health 
his own speedy demise &c). When through this rule for times of 
_ distress one performs the Preta Sraddhas before Sapindikarana, then 
he should perform them according to the Ekoddista rite. 

But when one follows the first and the best alternative (as 
mentioned above, viz., that even after Sapindikarana he should 
perform the sixteen Sraddhas at their proper times) then when so 
performing the sixteen Sraddbas at their proper time he may do so 
either by the method of Parvana or by Ekoddista (according to the 
family custom, viz.,) as he does the usual annual Sraddhas, so must 
he do the monthly Sraddhas. (On this there is the following Smriti 
authority)* :— 

“ When one performs the sixteen Sriddhas before Sapindikarana, then he 
should perform them all according to the method of Ekoddista. But when he 
performs the sixteen Sraddhas after Sapindikarana, then again he should do them 
all according to the method of his doing the usual annual Sraddha (by the Parvana 
method if the annual is done in that way and by the Ekoddista method if it is done 
by that way in his family).” 

And this Sapindikarana M with the Preta Sraddha should 
be done by one of the brothers only where there are many brothers 
and partition with regard to their enjoyment of their paternal state. 
The performance by one alone is sufficient to fulfil the requirements 
of law. It should not be done by all of them. Because of the 


following authority :— 

“The nava-Sraddha, the sapindikarana and the sixteen sriddhas as well, 
should be performed by one person only though there may be other brothers 
enjoying partition-heritage.” 

Translator's Note :—As a rule the eldest brother generally performs the SrAddha. 
In Daivakarma every partition brother performs his own ceremony separately 
but not so in Sapindikarana. The nava-sraddhas are those performed within 
the twelve days of the deceased. 

This Sapindikarana along with the Pretasraddha must nece- 


ssarily be performed by the sons of all those men who have not died 
x Paithinasi, according to Parasara Madhava (B, 8.8. Vol, I. pt. 2. p. 454). 
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as Sannyasins, because the object of Sapindikarana is to release 
the deceased frorn the state of Preta-hood (in the purgatory). It (the 
Sapindikarana Pretasréddha) should not be performed for the Sannya- 
sins. As says USANASA :— 

“ For the hermits (Yatis) there should never be performed Ekoddista, When 
the eleventh day of their death arrives, the Parvana-sréddha is ordained for them.. 
There Sapindikarana should not be done by their sons and the rest by the mere 
fact of their holding the three-fold stand lian a they never enter into the 

condition of Preta-hood.’* 

If in the absence of a son, the rite of cremation has been per- 
formed by some Sagotra and the rest then by that person alone 
should be performed the Preta rites up to the end of ten days, 


according to the following authorityT :— 

“ Whether a person is Sagotra or ASsagotra, whether a female or a male who-- 
ever gives oblation to the deceased on the first day should complete it by giving it: 
up to the tenth day”. 

For the Sâdras also this (Pretasapindikarana) should be per- 


formed, but without the recitation of mantras, on the twelfth day, 
because of the following authority of VISNU (XXI. 20) :— 


“In the same manner Sapindikarana without the recitation of the mantras is 
ordained for the Sadras also, on the twelfth day.” 
After the Sapindikarana all the annual and the Parvana 


sraddhas and the rest should be done by the son alone as an obliga- 
tory duty while the persons other than the sons the duty is not 
obligatory. 

The times of Ekoddista. 


The author now mentions the times on which Ekoddista should 
be performed. 

YAJNAVALKYA. 

CCLVI. So also on the (lunar) day of death, should 
be performed thus (the Ekoddista) every month, up to 
the end of the year, and themselves (thereafter) every 
year. The first (Ekoddista Sraddha) on the eleventh 


day.—256. 
MITAKSARA. 
On the day (tithi) of death, every month, up to the end “of 
the year,” the Ekoddişta should be performed. After the Sapindi- 


* These two verses are referred in Parasara Madhava (B. 8.8. Vol. I. pt. 2, p. 
158) to Ausanas VII. 19-20. 

{In Parâsara Mâdhava (B.8. 8, Vol. I. pt, 2. p: 200), this is assigned to Grihya 
Parisista, 
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karana (at the end of the year) the Ekoddista only (and not Parvana) 
should be performed annually only (and not monthly on the lunar 
day of death corresponding). ‘The first” Ekoddista, which is the 
model or archetype (prakriti) for all subsequent Ekoddistas, should 
be performed on the eleventh day (of death). 

If the (lunar) day of death be not known, then the Ekoddista 
should be performed on the day he gets the news of the death, or on 
the following new moon day, because of this Smriti authority :—“ If 
the day of the death be not known, then on the new moon day or on 
the day when one gets the news.” “On the new moon day” 
means the new moon day of the month in which the deceased had 
left home on journey, because of the following Smriti authority :— 

“The Ekoddista offering should be given on the day on which the deceased 
had left home for foreign parts, or on the day of the waning of the moon (the new 
moon day) of that month.” | 

“ On the day of death.” Regarding this rule TAPOKARNYA 
has laid down the following special modification of it with regard 
to persons who had maintained the sacred fire (Ahitagni) :-- 

“ Tho Sraddhas (by a Sagnika) which are to be performed after Tripakga should 
be performed on the day corresponding to the lunar day of death. But the Sraddhas 
performed before the Tripaksa by a twice-born who keeps the sacred fire should 
begin from the day after the cremation (and the performer should not wait for 
the coming round of the mritaha or the corresponding lunar day of death.” 

In this case (of the Sagnika) the ceremonies for the deceased 
(Preta) which are to be done before the Tripaksa (including the 
collection of the calcined bones) are to be done, in the case of a 
person keeping the sacred fire, commencing with the day of the 
cremation. But those Sraddhas which are to be done after the 
Tripaksa, should be done on the day of death only (viz, on the 
lunar tithi corresponding to the day of death.) This is the meaning 
of the text of JATOKARNYA. © 

But in the case of a person who does not keep (any) sacred fire, 
all ceremonies (whether before or after Tripaksa) should be done on 
the lunar day of death (tithi) only. 

“The first (Sraddha) on the eleventh day.” Some say that this 
is illustrative of the case of a’aucha (viz., hereby the death impurity 
is removed for the kinsmen of the deceased and not the Preta-hood 
of the deceased). They say that since no sacred rites can be per- 
_ formed by a person who is impure owing to the occurrence of death 
in his family, because of text “all ceremonies should be performed 
| by a person who is pure ” and thus ceremonial purity is a necessary 
l 


f 
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condition precedent to the performance of all rites, like Sraddha &e., 
so this eleventh day Sraddha has the removal of asaucha or death 
impurity as its purpose. And because VISNU (XXI. 1—2) has 
expressly ordained that the eleventh day Ekoddista (or the first 
Sraddha) should be performed by all classes in general, after the 
passing away of the period of agaucha or impurity, by premising 
in general for all castes ‘‘ Now then on the day after the as’aucha or 
death impurity is over” VISNU lays down the precept (in XXL 2) § 
for the performance of the first Ekoddista (showing thereby that 
the object of this Sra4ddha is the removal of the death impurity or 
asaucha). 


But this opinion is incorrect, because it is opposed to the 
tradition of PAITHINASI :-- 


“That Srâddha which isto be done on the eleventh day is ordained as a 
general (or a model) SrAddha, (and is not taught for the removal of impurity). The 
periods of impurity for the fourcastes are different for each one (and do not cease 
on the eleventh day).” The above view is also opposed to the text of SANKHA 
also :— The first (Adya) Sraddha should be performed on the eleventh day, though 
he may be impure ceremonially. The performer of the Sraddha is considered to be 
pure for the time being, while he performs the Srâddha, after that he again 
becomes impure.” 


The text of VISNU dealing as it does with rules falling under 
the general heading of asaucha, is also reconcilable as applying to 
the topie of ten day’s impurity. 


e n 


“And so also thus every year.” The best of the Yogis 
(YAJNAVALKYA) has taught hereby that the annual Sraddha 
(which is to be performed every year,) on the anniversary of the day 
(lunar tithi) of the death of the deceased should be by Ekoddista 
rite, (and not by Parvana rite). And to the same effect is another 
Smriti text :— 

“ The good offices (SrAddha) for the deceased father and mother should be per- 
formed every year; without the Vaisvadeva ceremony, he should feast Brahmanas at 


that Sriddha and he should offer one Pinda only (Ekoddista) to each deceased 
parent,” 


YAMA also has said :— 


“The son should perform separately the Ekoddista on the anniversary day of 
death (lunar tithi) for his father and mother, every year, after Sapindikarana.” 


But VYASA (goes further) and prohibits the Parvana ritual 
this annual Sraddha :— 


“Of him who abandoning the Ekoddista ritual, performs the annual Sraddl 
by PArvana ritual, that ceremony should be known as not performed at all, and thé 
man ig as a patricide.” s 


— TM Á Á Á. 
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But JAMADAGNI ordains the Parvana ceremony for this 
annual Sr4ddha :— 


“Having finished the Sapindikarana, the Aurasa son should perform on the 
anniversary day of death of his father and mother the Sraddha according to the 
Darsa rite (PAarvana) observing the rules.” 


SATATAPA also says the same :— 


“ After performing Sapindikarana, let the learned performer always do accord- 
ing to the Parvana rite every year (the Sriddha of his parents) for this is the rule 
taught by CHAGALEYA.” 

Thus there being conflicting text, the lawyers of the southern 
schools (Daksinatya) give the following vyavasth4 to reconcile these 
texts. The Aurasa and Ksetraja sons should perform the annual 
Sraddha of their father and mother, on the anniversary day of death, 
by the Parvana ritual only; while the Dattaka and other kinds of 
sons should perform it by the Ekoddista ritual. Because of the 
following text of JATOKARNYA :— 


“Let the Ksetraja and the Aurasa sons perform the annual (pratyabdam) 
Sr4ddha by the Parvana ritual alone and let the other ten kinds of sons do it by 
the Ekoddista ritual.” 


But this is not correct. In the text of JATOKARNYA, relied 
upon by the lawyers of the southern schools, there is no mention of 
“the anniversary day of death ;” on the other hand, the text says 
“Pratyabdam” “every year or annual.” And there are many 
Pratyabda or annual Sraddhas which do not fall on the death 
anniversary, such as the annual Sraddha which is to be performed 
on the third lunar day called the aksaya tritiy4 and the Sraddhas 
performed in the months of Magha and Vaisakha on the full moon 
days, and soon. Therefore the vyavasthé of the Daksindtyas by 
which they make the Parvana and Ekoddista Sraddhas to be per- 
formed on the new moon day but by different kinds of sons is not 
all comprehensive (because it leaves out the cases of the Sraddhas 
performed on the full moon days and the third day of the moon as 
menticned above). As regards the text of PARASARA :— 


“ For the father who has attained Devahood, the Aurasa sons should everywhere 
perform the tri-ancestral ‘Sriddha. For men of diverse gotras, the SrAddha 
should be for a single person on the coming of the death day (the lunar tithi on 
which the deceased had died).” 

This also does not sufficiently reconcile the above conflicting 
statements and cannot be considered as a decisive text ; for its mean- 
ing is this. Fora father who has attained Devahood, viz., whose 


* Not in Pardsara Smriti. 
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Sapindikarana has been done, the Aurasa son should always perform 
the tri-ancestral rite, viz., the Parvana rite. But for men of diverse 
gotras, viz., kinsmen belonging to separate gotras such as the mater- 
nal uncles &c., the Sraddha which is to be performed on the new 
moon day that Sraddha should be for a single person, viz., by the 

Ekoddigta method only. 
Moreover PAITHINASI has said that :— 
“Even after Sapindikarana, the Ekoddista rite alone should be observed by the 
Aurasa son.” Even in the following text :—“ The Ekoddista verily should be done 


by the Aurasa son on the (anniversary of) the dayof death, after Sapindikarana of 
bhe father and mother and not the Parvana.” 


The opinion of the Northern Lawyers. 


The northern lawyers again reconcile it in this way. On the 
new moon day, or on the dark fortnight öf Bhadrapada, if the death 
anniversary falls in any one of these periods, then the annual Srad- 
dha should be by the Parvana rite, but if the death anniversary falls 
on any other day then it should be by the Ekoddista rite only. (And 
they quote the following Smriti t in support of their view) :— 

“ For him who has died on the new moon day or on any day of the dark fort- 
night sacred to the fathers, the ceremony should be by Parvana rite and never by 
the Ekoddista rite,” 

This view also is not approved by the elders, because the text 
above quoted is of uncertain origin, while there are many texts of 
well ascertained origin, which declare that the Parvana should be 
performed on the anniversary day of death, and because if it were to 
be confined to those persons only, who had died on the new moon 
day, or in the Pretapaksa, then there would be a great unnécessary 
curtailment in the scope given to the Parvana rite which is not rea- 
sonable. Moreover, it would lead to the undesirable result that a 
general text will find no scope, (a contingency not to be thought of 
because then a general text would be set aside altogether). A gene- 
ral text is curtailed by a special text or a special text beeomes an 
upasamhara of a general rule there only, where knowing the relations 
ship between the general and the particular rule, both rules give a 
useful meaning (and find their full scope, though in different spheres), 
As “ Let the hoté recite seventeen verses for the wooden sticks (simi- 
dheni) to be thrown into the fire to feed it.” This text is read (in 
the Aittariya Brâhmana I. 1) not in connection with the commence- 
ment of any ceremony, (i.e, it is an anarabhyddhita-vidht, a rule 


t Sankha, according to Parâsara Madhava, (B, 8.6, Vol. I pt. 3 p: 446.) 
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standing by itself out of connection with some particular sacrifico to 
which it might be referred so that it must be considered asa general 
rule. Itisnot in the context with the general text of the Aittirtya 
Samhita II. 5, 8, 2, which enjoins fifteen wooden sticks). Therefore, 
this text enjoining seventeen wooden sticks, has its scope fully in the 
ectype or the modified sacrifice only, (and not in the archetype or the 
model sacrifice where fifteen sticks are only used). Therefore, this 
sentence about the seventeen sticks, having found a scope through its 
relationship with the general characteristics of the Samidheni fire- 
sticks, it is applied to the modified sacrifices like Mitravinda and the 
rest where it teaches new (apfirva) relationship in the subject-matter 
of Mitravinda sacrifices and the rest where in kindling the sacred 
fire, seventeen sticks are used. [Therefore, this general rule (of the 
Aittariya Brahmana) finding its scope fully in the chapter of sacri- 
fices like Mitravinda &c., properly is an upasamhh4ra of the special 
rule enjoining 15 fire-sticks and belongs to that context only and not 
to the ordinary general type where 15 sticks only are used. If there 
also 17 sticks be used then the general rule of 15 sticks would find 
no scope]. 

Translator’s Note.—In order to understand this passage it is necessary to refer 
to Jaimini’s Parvamimémsa III. 6, 9. A discussion is held in that Adhyâya regarding 
texts which may be applicable to a model sacrifice (prakriti) and the texts which 
are confined only to the modified sacrifice (vikyiti). We give the following quotation 


from that Mimamsa :— 
“There are seventeen mantras called S&4midheni used for offering sacrificial 


fuel into a sacred fire. The subject that these Mantras are connected with is a model 
sacrifice.” 


secure Rear Ret ere 


Not so ; because a particular text occurs in a particular context; it is not to be 
introduced into a modified sacrifice, because it will conflict with it, or “In asmuch 
as in the context itself there is another detail mentioned, that which is different 
from this detail, must pertain to this ectype.” 

There is another passage (Ait. Br, I. 1) speaking of the recitation of seventeen 
SAmidheni verses. In regard to this, doubt arises as to whether this number geven- 
teen is to apply to the archetype (model sacrifice) or it should apply to the ectype 
(modified sacrifice). The conclusion is that the number seventeen must apply to the 
ectypes alone ; and out of the several ectypes of the Darsa Pirnam4sa it is only at 
the Mitravinda and a few others that the number of SAmidheni is to be seventeen. 

The following explanation of the sûtra by Mr. Kunte is taken from his Saddar- 
šana Chinténika :— 

=“ There are two kinds of texts—the one connected with a model sacrifice, and 
the other, a general statement not connected with any context. Both of these treat 
of the same subject and both are to be used ina model sacrifice. Thus two texts, 
bearing on the same subject, speak of the same thing. This is a case of tautology. 
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nse Sar a e = ee a a m a 


How is it to be obviated ? A text which is directly connected with a context is to 

be used in a model sacrifice only; and all general texts, not connected with any 

eontext, are to be introduced into a modified sacrifice.” 
See also Aittariya Brahmana by Haug, Page 6, note 13, 


“These verses are called SAamidhenis. They are only eleven in number; but by 
repeating the first and last verses thrice, the number is brought to fifteen. They 
are mentioned in Asval. Sr. S. 1, 2.; several are taken from the Rigveda III, 27, as the 
first (pra vo v4j4 abhidyavo) ; fourth (samidhyam4na) 13th, 14th, and 15th (ilenyo) 
verses. Besides these three, Asv. mentions: agna 4yahi vitaye (VI,16, 10—12, three 
verses), agnim dûtam vrinimahe (1, 12, 1.), and samiddho agna (V.28, 5, 6, two verses). 
They are repeated monotonously without observing the usual three accents. The 
number of the samidhenis is generaliy stated as fifteen; but now and then, seven- 
teen are mentioned, as in the case of the Diksaniya isti. The two additional man- 
tras are called Dhéyya, i.e , verses to be repeated when an additional wooden stick, 
after the ceremony of kindling is over, is thrown into the fire, in order to feed it. 
‘They are mentioned in Sayana's commentary on Rigveda Samhit& (Vol. II. page 762 
ed. M. Miller). S. Asval. 4, 2, two Dhayyas at the Diksaniya isti,” Haug. 


“The Mim4msa writers make another classification of Vidhis as follows: The 
Chodana (command) is usually understood to be an injunction to do some particular 
act. But sometimes a Chodana may fix a principle without reference to any specific 
act. Such a Chodand is called an Anérabhyadhita Vidhi. Dr. Thibaut in his transla- 
tion of the Artha Samgraha by Laugâkşi Bhâşkara explains an Anfrabhyadhita 
Vidhi to be “a rule which stands by itself, out of connection with some particular 
sacrifice to which it might be referred, so that it must be considered as a general 
rule,” In the Smriti law many of the Vidhis would come under this category. (It 
is called also the Pillar maxim). Tagore Law Lectures 1905. pp. 54 and 290. 


But here both (kinds of texts, whether pro-Parvana or pro- 
Ekoddista) have the death-day as their subject and consequently 
they do not both find their scope under this explanation. Therefore 
here it would be right to exclude the alternative of the Ekoddista, 
thus giving it a scope, and thus make a restrictive rule regarding 
the Parvana. (In other words, the scope of Ekoddista should be cur- 
tailed and a niyama rule should be made with regard to Parvana, 
as would be shown later on in giving the Siddhânta view.) 


And, moreover, it is not right to try to reconcile these texts by 
the Vyavastha that we should treat the Ekoddista texts as having 
for their subject the death-day of the father and mother, while the 
Parvana texts as having for their subject the death-day of relatives 
other than the parents. For in both cases (whether pro-Parvana 
or Pro-Ekoddista texts) the words used are “ father,” “mother,” 
and “sons.” Thus the pro-Ekoddista text of Yama quoted above 
says :— 


“The son should perform separately the Ekoddista on the anniversary day ef 


death for his father and mother, every year after the Sapindikarapa.”’ 
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Similarly, the Pro-Pfirvana text of Jamadagni says :— 

“Having finished the Sapindikarana the Aurasa son should perform on the 
anniversary of the death of his father and mother the Sraddha according to the 
Parvana rite.” 


(Thus both sorts of texts deal with the rite to be performed by 
the son fur his parents, and do not contemplate the case of any other 
relative.) 

(There is another Vyavastha made by some.) Though some 
say that on the death-day of the father and mother, the Sdgnika 
should perform the Parvana Sraddha and the Nirdgnika should per- 
form the Ekoddista, and though they rely on the following text of 
Sumantu :— | 

“The twice-born son who maintains the sacred fire (is Sagnika) should per- 
form the Parvana for his parents every year, while the wise who is Nirigni should 
perform the Ekoddigta on the anniversary of their death.” 

Yet that should be discarded because opposed to the opinions 


of the Good. Thus there is the following Smriti text :— 

“Those Brihmanas who maintain many sacred fires (all the Srauta and 
&SmArta Fires) and those also who have only one fire, for them after the Sapindi- 
karana there should be Ekkoddista and never the Parvana.” 


The Vyavasthd of Vijndnesvara. 


Here (in this conflict of rulings) the decision is to be thus :— 

For the Sannydsins (deceased), on the death-day the Parvana 
alone should be performed by the son. Because of the following 
(decisive text)—of PRACHETAS :— 


“For a Sanny4sin (Yati) there is no Ekoddista here for he has taken up the 
triple staff., and because there is no Sapindikarana for him here. For him there is 
always the PAérvana.” 

(For others) who have died on the New Moon day or during 
the Preta-pakga (the dark fortnight of Bhâdra sacred to the Manes) 
there is Parvana alone and (never Ekkoddista). And thus the (text 
quoted by the Northern Lawyers) “for him who has died on the 
New moon day or during the Preta-paksa, the Parvana should be 
performed and never the Ekoddista” also finds its scope and is in 
fact a Niyama or restrictive rule, curtailing the scope of the Ekod- 
dista. While for those whose death day is neither the New moon 
day nor the Preta-paksa, or who are not Sannyâsins, there may be 
performed either the Parvana or the Ekoddista, at the option of the 
performer, on the maxim of “ barley or rice.” But this option even 
‘becomes limited (vyavasthita vikalpa) where there is a well ascer- 
tained family usage, for there the performer must abide by the usage 
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of his family. But where there is no such family usage, he may 
follow his will. No need of further prolixity. 


The place of throwing the Pindas. 
The author now teaches a rule which is applicable to all Srad- 
dhas with the exception of the daily (nitya) sraddhas :— 
YAJNAVALEYA. 
CCLVII.—But let him give the pindas to a cow, or 
a goat or to the Brahmanas: or let him throw them even 
in fire or water. While the Bréhmanas are still pre- 


sent, he should not sweep the leavings of the (food) ~ 


of the twice-born.—257. 
MITAKSARA. 


This is the method of disposing of the pindas or the single pinda, 
that have been offered before. They should be given to a cow or 
a goat or to the Brahmana who asks for them. Or he may throw 
them in fire or fathomless water. 

Moreover he should not sweep, t.e., should not remove the leavings 
of the twice-born, while the Brahmana, are still present at the place 
of dinner. i 

The diferent kinds food offered at Šraddha, and their different 
rewards to the giver. 


Now the author teaches the fruits accruing to the giver of 


different kinds of food. 


YAJNAVALEYa. 


CCLVIII.—(The Pitris are satisfied) verily for a 
month with the havisya (sacrificial food), but for a year 
with the milk-rice, with the fish, with the meat of 
gazelles, with mutton, with the flesh of birds, with the 
flesh of kids, with flesh of spotted deer.—258. 


CCLIX.—With the flesh of black antelope, with that 
of Ruru deer, with the meat of boars, and with the meat 
of hares respectively for a period progressively increas- 


ing by a month are satisfied when offered to the Grand- 
fathers here.—259. 


J 
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MITAKSARA. 


_“ Havişya ” fit for offering in sacrifice, such as, sesamum grains, 
rice &c., as says Manu (III. 267) :— 
“ The ancestors of men are satisfied for one month with sesamum grains, rice, 


barley, masa beans, water, roots, and fruits, which havo been given according to 
the prescribed rule.” 


This food is called havisya food. ‘ With this food the ances- 
tors are satisfied for a month ”—-this sentence occurring at the end of 
stanza 259 should be read here to complete the sentence. 

“With milk-rice” with the rice boiled in cow’s milk they are 
satisfied for a year, because of the Smriti (Manu III. 271) “One year 
with cow-milk and milk-rice.” 

“With the fish” i.e., with the fish that is allowable, such as 


ai &c. The word mâtsya in the text is formed by the affix 


añ” added to matsya with the force of tasya idam (P. iv. 3. 154. 
See my Astadhy4yi, p : 802). 

“Gazelle or harina ” is the copper-colored deer. 

“Ena or black antelope” is black colored. As described in 
the AYUR-VEDA :—“ Know Ena to be the black antelope, while 
the copper colored is called the gazelle or harina.” The word 
harinaka in the text is formed by the affix “añ ” with tho force of 


tasya idam (P. iv. 3. 154). 


The sheep is called urabhra also, the meat of urabhra is aurabhra 
or mutton. 

“Of birds” Że, of birds allowed as food. ‘“Chhaga” means 
goat, its meat is odie “ the flesh of kids.” 

“ Prigat ” is the spotted deer. The flesh of the spotted deer is 
ealled Pema. “Ena” is the black antelope, its meat is called 
*sinam.” “Ruru” is the same as Sambara, the meat of ruru is 
called raurava. ‘ Varaha” is the wild sow or boar, its meat is called 
vârâham. The meat of saga or hare is called sadam. “Respectively 
for a period progressively increasing by a month,” that is, with 
the meat of these animals, fish, &c., offered to the ancestors, they are 
satisfied for a month more than the meat of the animal preceding it 
in the series. (Compare Manu III. 267-271.) 


YAJNAVALKYA, 
CCLX and CCLXI.—He who gives the meat of 
rhinoceros or of mahf-salka (lobster), or honey, or 
the ascetic’s rice, even, or the flesh of the red goat, or 
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the mahâ-sâka, or the flesh of vardhrinasa; or gives 
offerings stationed at Gaya, he causes all that to give 
enjoyment to the Pitris for endless time, so also he who 
gives on the vars4-trayo-dasi especially when the moon 
happens to be in the asterism of Magha that day.— 
260-61. 

MITAKSARA. 


Moreover the meat of “‘ Khadga ” or rhinoceros, of “ mah4-dalka”’ 

(lit. large-scaled) a kind of prawn or sea crab, or “honey ” from bees, 
or the ‘‘ascetic’s rice,” namely, all wild grains like nivara, &c., or- 
the flesh of “loha” or red sheep, or mahâsâka (a kind of pot-herb), 

or the flesh “ vardhrinasa’® or the white sheep. Another name of. 
this vardhrinasa is “tri-piba”’ well-known among the sacrificers as 

says the following verse :—“ The tri-piba is a descripit old ram called 
by the sacrificers vardhrinasa in sraddha ceremonial.” He is called 

tri-piba or drinking through three organs, because. owing to his old 

age his two ears touch the water while drinking with his tongue. 

He who gives anything at Gay4, even though it be merely vegetables 

only (all that gives eternal satisfaction.) 


The force of “ cha” “and” in the verse is to indicate that same 
is the case if the driddha is offered at Gahgadvara, &c., as says 
the following verset :— 


“The Sraddha offered at Gang4dvaAra, Pray4ga, Naimisa, Puskara, Arbuda as 
well as at Gay4, attains the imperishableness,” 


“Enjoys endlessness” that is he gets the merit of being the 
cause of conducing to endless fruits. The phrase “ enjoys endlessness ” 
is to be read with every one of the above words. 


Similarly, whatever (if how so little) which is given on the 
“varsa-trayodasi,” namely, the thirteenth day of the dark fortnight 
of Bhadrapada, especially when the moon is in the Magh4 asterism, 
all that conduces to endlessness. 


Though here the ascetic’s rice, meat and honey are apparently 
enjoined for all the four castes in general to be offered in srfddha, 


* “A rhinoceros (probably so called as having a leather-like snout) ; according 
to some also ‘a bird with a black neck, red head, and white wings;’ an old white 
he-goat ora kiad of crane,” M-W. 

t Sankha, according to Pardgara MAdhava (B.S. 8S., vol. I., pt. 2, p. 804.) Bat 
seo Sankha XIV. 27-29 (Ananddsram, p. 887) where the reading is different di 
that givon above. Tr. - 
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yet the adjustment (vyavasthi) made by PULASTYA is worthy of 
respectful consideration. Says he :— 
The ascotic's rico is said to be for the Brahmana, tho meat for the Ksatriya and 


Vaisya and the offering of honey is especially for the Sfdra, while all the rest of the 
unprohibited articles aro fit offerings for all the four classes,” 


The meaning of this is that the “‘ascetic’s rice ” like nivira, &e, 
mentioned above as the fit offering in sraddha, is the principal 
offering for a Brahmana whereby he gets all fruit. And all the meat 

_ offerings mentioned above are the chief offerings of the Ksatriyas 
and Vaisyas. And the offering of honey mentioned above is fit 
for the sûdras. And what article is outside of this triad and is 
“unprohibited” or is not in conflict (with some text) such as 
dwelling houses, &c., or which are ordained by some other texts, such 
as the sacrificial food, and kalasaka, &c., that is, the giver of all fruits 
for all the four classes. 

Now the author teacheg the different fruits obtained by making 
sriddha on particular tithis or lunar days. 

YAINAVALKYA, 

CCLXU, CCLXUI and CCLXIV.—He who offers 
sraddha on the first day of the moon and so on (up to 
the fifteenth day) with the exception of the fourteenth 
day, obtains the following rewards respectively :—a 
daughter, a son-in-law, cattle, good sons, game, hushan- 
dry, commerce, the two-hoofed and one-hoofed animals, 
the sacred lustred sons, gold and silver with other 
metals, the superiority of birth and obtains all desires 
always. On the fourteenth day of the moon, he should 


offer śrâddha for those who have been killed by weapons. 


— 262-264. a" 
MITAKSARA. 


“ A daughter” :—Possessing beauty, auspicious signs and good 
conduct. “The husband of the daughter,” i.e., the son-in-law 
possessing intelligence, beauty and auspicious marks. ‘“ Beasts” 
small beasts like goats, &c. “Good sons who are well-behaved, 
who walk on right path.” “(Game)’,—i.e. success in game. 
“ Agriculture ” that is fruit of agriculture. ‘‘Commerce’’ that is 

| profit in commerce. “ Two-hoofed ” like the cow and the rest. ‘‘ One- 


hoofed” like horses and the rest. ‘‘ Sons possessing Brahma-lustre,”’ 
J 46 


al 


362 | YAJNAVALKYA SMRITI. 


t.e., sons who have that energy which is the result of studying the .— 
Vedas and acting upon its meaning. This lustre is called Brahma- 
Varchas. ‘‘Svarga-rupye”’ that is gold and silver with the excep- 
tion of these the metal like zinc, lead, &c., are called Kupyaka or 
base metals. “Superiority of caste” the conditions of high position 
among one’s castemen. “All desires” the object of desire are 
called desires, such as Svarga or Heaven, sons, beasts, &c. These 
fourteen kinds of fruits, beginning with a daughter and ending 
with “all desires” are the results of offering Sraddhas on the fourteen 
Tithis beginning with the “ pratipat” or the first lunar day of the 
dark fortnight ending with the amfvasya or the new moon day, (which 
are fifteen in number and therefore) with the exception of the 
fourteenth day of the moon, Thus of the fourteen days or tithis 
the giver of sriddha obtains these fourteen rewards respectively, 
(e.g., the performer of sraddha on pratipat gets a good daughter, on 
dvitiya or the second day of the moon gets a good son-in-law, on the 
third day of the moon gets a large stock of small beasts like goats, &c.) 
Those who are killed by weapons, to them he should offer sradhha on 
the fourteenth day of the dark fortnight by the rule of ekoddista, 
provided they have not been killed by Brâhmaņas and others. Assays 
the following SMRITI text* :— 


“ Even of that father who has obtained sameness (with the pitris) but who was 
killed by weapons, the ekoddista should be performed by the sons on the fourteenth 
day of the dark fortnight of the niet va 


“ Obtaining sameness ” means whose Sapindikarana has been 
performed. Of a person killed by weapons even after sapindikarana, 
the sraddha should be performed on the Mahâlayâ, that is on the 
fourteenth day of the dark fortnight of the month of Bhadrapada. 
Sriddha of such a person only should be performed on that day, and 
of no other, thus this is a niyama rule it does not mean that a person 
killed by weapons should get sraddha on the fourteenth day of the 
moon and no other day, therefore (it being a niyama rule, it follows) 
that the sriddhaon the day of the anniversary of the death of a person 
killed by weapons, and on other days ordained by the texts should be 
performed for him and that the rule is not confined to the sraddha 
performed on the fourteenth day of the dark fortnight of the Bhadra- 
pada. So that other sraddhas as they come up whether they be 
pirvana or ekoddista should be performed also for him. Because 
of the following text of SAUNAKA :— 


“In tho dark fortnight of prausthapada as well as every month likewise.” 


+ Sumantu, according to Pardsara Madhava (B, Š. S., vol. I., pt, 2, pp. 827-828.) 
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The author now describes the specific fruit of offering 
Sraddha on a specific asterism :— 

YAJNAVALKYA. 

CCLXV-CCLXVIII.—(He who performs sraddha on 
a day when the moon is in the asterism of) Krittika, 
obtains heaven, (in Rohini obtains) offspring, (in 
Mrigasiras) strength, (in Ardr&) valour, (in Punarvasu) 
crop, (in Pusya) force, (in Asles&) son, (in Magha) 
superiority, (in Parva-Phalguni) good luck, (in Uttarâ- 
Phalguni) prosperity, (in Hasta) leadership, (in Chitra) 
good fortune, (Gn Svati) unresisted authority, (in 
Visakha) commerce and the like, (in Anurâdhâ) ‘health, 
(in Jyestha) fame, (in Mala) freedom from sorrow, (in 
Purva-dsadha) the highest end, (in Uttara-Asadha) wealth, 
(in Sraévana) the Vedas, (in Dhanistha) success in treat- 
ment of diseases, (in Satabhis4) baser metals (called 
kupya), (in Parva-bhadra-pada) cows, (in Uttara-Bhadra- 
pada) goat, (in Revati) sheep, (in Asvini) horses, (in 
Bharani) long life,—all these objects of desires, one 
obtains who offers sraddha according to rule, on these 
asterisms beginning with Kyittika and ending with 
Bharani, respectively, full of faith, and belief in after 
life, being devoid of arrogance and envy.—265-268. 

MITAKSARA. 

He, who offers srâddha in the various asterisms beginning with 
Kyittika and ending with Bharani, respectively obtains the objects 
of desires like heaven up to long life provided he has faith and belief 
and is free from arrogance and envy. 

“ Astika” or “he who has faith ” is a person who has visvasa 
or faith. “ Sraddhavan” or “who has belief” is one who is 
endowed with great reverence. “ Devoid of arrogance and envy” 
means, devoid of haughtiness and jealousy. “ Svarga or heaven” 
is a condition of intense happiness. “Offspring” whether male or 
female without any specification. “Ojas or strength ” means, the 
intensity of spiritual power. “ Saurya or valour ” means, fearlessness. 
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“ Ksetra, field or crop”? means, fruitful harvest. ‘ Balam or force ” 
means, the bodily strength. ‘‘ Putra” means, a son possessing 
good qualities. “ Sresthyam ” means, superiority amongst. caste- 
men. ‘‘Saubhigyam” or good luck means popularity among 
men. ‘ Prosperity” such as riches &c. “ Leadership” being 
foremost in every thing. “Subham” good in general. ‘‘ Pravyitta- 
chakrata ” or unresisted or unopposed authority or command. ‘‘ Com- ‘ 
merce and the like ” such as agriculture, banking, dairy farming by 
keeping cow &c. “Health” is freedom from disease. “ Fame” is 
distinction. “ Freedom from sorrow,” the absence of grief produced 
from loss of desired objects. “The highest end,” the attainment of 
the world of Brahman. ‘ Wealth” like gold and the rest. “The 


Vedas” like the Rig-veda &e. ‘Success as a physician” means, 
obtaining the fruit of medicines administered. “ Kupyam” metals 
other than gold and silver, such as copper &c. ‘‘ Cows are well- 


known. So also the goat, sheep, horses and longevity or long life.” 
In the verse 259 it was stated that the ancestors are satisfied 
for a period progressively increasing by a month. By this it is shown 
that the ancestors obtain satisfaction through sraddha. This appears 
unreasonable, for men go to heaven or hell owing to the force of the 
acts, good or bad, done by them, (how can the effects of those acts be 
interfered with) by the possibility of food and drink &c., offered by 
the sons &c.? And even if it be possible, how they themselves being 
impotent or powerless, can award them fruits of heaven ? and the= 
rest ?. To this objection the author says :— : 
YAJNAVALKYA. 


CCLXIX-CCLXX.—The Vasus, the Rudras, and 
the sons of Aditi are the deities of Sraddha and known 
as Pitris. They give satisfaction to the ancestors of men 
when they are propitiated through sraddha offering. 

The ancestors of men being thus satisfied, give 
longevity, progeny, wealth, learning, heaven, emancipa- 
tion, pleasures and even a kingdom (to the offerer of 
sraddha),—269-270. 


MITAKSARA. 
By the words “father &c.” are denoted merely the 
souls of the deceased men like Devadatta &c., who are the direct 
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objects of the offering of srâddha oblations in the ceremony, but they 
refer to the presiding deities of “ father &c.” namely the gods Vasus 
and the rest. (The term father thus means the deceased father as 
well as the gods Vasus, the grandfather means the deceased grand- 
father as well as the gods Rudras, and the great grandfather means 
the deceased great grandfather as well as the gods Adityas). As in 
ordinary language the proper name Devadatta does not mean merely 
the physical body of the person, nor the soul merely of that person, 
but the body qualified by the possession of the soul both taken to- 
gether, so in the sraddha offering the names “father, devadatta 
&e.” denote the soul Devadatta plus the devas presiding over 
that soul. Therefore, these presiding devas, Vasus and the rest, being 
satisfied by the food and drink offered by the sons and the rest, 
satisfy in their turn those souls of Devadatta &c. and reward the 
offerer of sraddha with fruits like heaven and as a mother during 

pregnancy by eating the food presented by another as a dohada 
gift with the object of nourishing the foetus in the womb not 
only” gets satisfaction herself, but gives satisfaction to the foetus 
in her womb also, as wellas confers on the giver of the dohada 
gifts of food &c., the good meritof such gift, so also the Vasus, 
the Rudras and the sons of Aditi, namely the Adityas, are the 
real pitris denoted by the term “ father,” “ grandfather” and 
“ great grandfather ” respectively, and merely the souls of Devadatta 
&c. These devas are the sraddha devatis, the true recipients of the 
offerings in the ceremony of sraddha. Moreover they themselves being 
satisfied, satisfy in their turn the ancestors of the men, namely, the 
souls of Devadatta &c., because they are possessed of great wisdcm 
and power. Not only they satisfy the dead ancestors, but they give 
to the offerer of Sraddha, life, progeny, wealth, learning, heaven, 
emancipation and pleasures. “ These ancestors of men being 
satisfied give also kingdom even.” The force of the word “ cha” in 
the text ““sukhâni cha” indicates that other rewards also are con- 
ferred by them as mentioned in other scriptures. These ancestors of 
men, namely Vasus &c., being satisfied, give men all good things. 

Here ends the Chapter on Sraddhas. 


CHAPTER X[—TnaE WORSHIP oF GANAPATI. 


The means of obtaining visible and invisible fruits of sacrifi- 
cial action have been described above, now before mentioning their 
full method and the means of accomplishing them without any 
obstacles, the author now mentions the causes that prognosticate the 
coming evil or obstacle, so that a fore-warned one may be able 
to ward off the coming evil. 

“(Desirous of teaching the ceremony of Santi rite in the next 
chapter) the ceremonial rite which are the means of obtaining visible 
and invisible fruits have been described before and later on will be 
mentioned the full form and the method of accomplishing those 
rites, therefore, the author first mentions the (two-fold) causes, the 
agent (kâraka), active in producing obstacles to the completion of 
these ceremonial rites and the (jiapaka) cause or the omens indicating 
the presence of the obstructions, so that by taking proper precautions 
there may be an absence of obstacles and the Santi rite to be taught i 
hereafter might be performed without any hitch or hinderance. 

YÂJNAVALKYA. 


CCLXXL—VINAYAKA has been appointed for 
the purpose of bringing about obstacles in the perfor- 
mance of sacred rites, and he has been put at the head 
of all the hosts of Devas (Gana) by Rudra and Brahma 
as well as (by Visnu).—271. 

MITAKSARA. 

By the next six verses beginning with the present verse by 
knowing the both sorts of causes, so that there may be absence 
beforehand of any obstacle, as well as there may be the removal of 
any obstacle already arisen, the author mentions the cause of the 
obstacle in these verses. It is thus that by knowing the both sorts 
of causes of a disease one can cure a disease (so both sortsof causes 
which obstruct a Karma or help the Karma, a Karma is properly 
performed). 

“VINAYAKA” is the same as Vighnesvara or Lord of obs- 
tacles. He has been appointed to bring about obstructions in the 
ceremonies performed as means to accomplish certain ends of man, 


e 
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as well as bring about obstructions in the obtaining of the fruits of 
such rites. (Thus he has twofold duty, viz., distort the means taken, 
and the fruits resulting from a ceremony). “Has been appointed ” 
has been given the office of the obstructor (in the divine hierarchy). 
“ By Rudra and Brahm&” by force of the word “and,” Vignu is to 
be read into the verse. (The appointment is made byall the three 
Brahma, Visnu and Mahesvara). “Of Ganas” like Puspadanta and 


the rest. “In the headship ” as the Lord over all the Ganas. 

Translator's note :—In fact Ganapati is the primal cause of all obstructions in 
the means and the fruits of ceremonies, Man may perform a ceremony but his 
means may be obstructed, or he may employ all proper means and yet the result of 
the ceremony be obstructed. Thus the function of Ganapati is twofold to prevent 
a man from taking proper means and secondly, to prevent the accrual of the fruits 
of actions even where proper means are taken. 


Thus having mentioned the agent cause of obstruction, the 
author now mentions in the following verses the Jidpaka cause in- 
dicating the presence of obstacles. 

YAJNAVALRYA. 

CCLXXII.—He, who is obsessed by him (has the 
following marks). Learn his symptoms now. In dreams 
[he dreams that] he bathes in (or enters) deep water or 
sees head-shaven persons.—272.** 

CCLXXIUI.—Or dreams of persons wearing red 
garments™, or dreams that he mounts on carnivorous 
animals or he dreams that he is in the company of low- 
caste people or surrounded by asses and camels.—273. 

‘CCLXXIV (a),—He dreams that while going he is 
followed by others. —274(a). | 


MITAKSARA. 


“ Obsessed by him” possessed by Vin&éyaka. He who is’ so 
possessed as the following marks of symptoms know or learn that 
from me, O Sages. The allusion to the sages here is in order to show 
commencement of a new topic of Santi or propitiatory rites in the 
next chapter. 

“Svapne” in the condition of dream. “He bathes in deep 
water ” he is carried away by the current or sinks in it. He dreams of 


persons with shaven heads. ‘‘ Red garments” or dresses and mantles 


* This perhaps refers to Buddhists. i 
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or beddings having red, blue or other colours. “‘ Carnivorous 
animals” the animals that eat raw flesh, among birds like vultures 
&e., and among wild beasts like tigers &c. He dreams that he 
mounts on them. Similarly “by low caste men ” like Chandélas 
&c., by asses or donkeys, by camels called Kramelaka he dreams in 
dreams that he is surrounded by such. 


“While walking” or going he finds himself followed “by 
others,” by enemies pursuing from behind and “he considers himself 
followed ” or overpowered or surrounded by these. 

Having mentioned thus the dreaming of dreams, the author now 
mentions the perceptible outward symptom of the person who is 
- obsessed by Vinayaka. 


YAIJNAVALKYA. ` 

CCLXXIV (b).—He is absent-minded, unsuccessful 
in his undertakings, and depressed without any cause.— 
274(b). 

CCLXXV:.—A person obsessed by him does not 
obtain the kingdom though he be the son of a king, the 
girl does not obtain a husband, the woman does not get 
children nor does she conceive.—275. 


CCLXXVE.—Nor does a learned Srotriya obtain 
professorship, nor does a pupil obtain teaching nor does. 
the merchant get profit, nor does an agriculturist get 
crop.—276 


MITAKSARA. - 

‘“Absent-minded’”’ with distracted mind. “ Fruitless in his 
attempts ” unsuccessful in his undertakings. He who is so is called 
the-Vimana, Viphalérambhah. He never gets the fruit of the acts. 
“He grieves without any occasion ” without any cause he becomes 
low in spirits or is depressed. “ Though a king’s son ” though born 
in the royal family he does not obtain kingdom though possessed 
of princely attributes like learning, bravery, patience &c. 

“A girl” having beauty, auspicious marks and good family 
does not obtain a desirable husband. 

“ A woman ” though pregnant does not get any children (she 
gets abortion), or though in her courses she does not conceive. 


| 
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“Teaching,” t.e., the pupil though taught does not grasp the 
sense of the thing taught. A Srotriya though possessing learning and 
the knowledge of the sense of the sacred lore does not obtain Acharya- 
hood or professorship. A pupil though endowed with humility and 
good conduct does not obtain teaching lectures from his teacher, 
i.e., does not get the desired teaching. Thus everywhere ‘does 
not obtain the desired fruit” should be added to complete the 
sentence. 

“ The merchant ” the person living upon trade, though an ex- 
pert therein does not obtain “ profit ” by the sale and purchase &c., 
of grain &c.“ The agriculturist” tilling the soil and though labouring 
therein with industry does not obtain the fruit of agriculture. 

Thus it should be understood that a person obsessed by Viné- 
yaka does not obtain the fruit of his undertakings in the various 
professions and arts in which he may be engaged for obtaining his 
livelihood. 

Thus having described the Karaka cause (the agent) and the 
Jndpaka cause (the indicatory marks or omens &c.), the author now 
teaches the rite by which the obstruction might be removed. 


YAJNAVALKYA. 
CCLXXVII(a). Of him there should be a bathing 
on a holy day according to (the following rite).—277(a). 


MITAKSARA. 

“Of him ” of a person obsessed by Vindyaka or of that person 
who though not actually obsessed, is anxious to remove the approach 
of such obsession in future. “Bathing ” there should be the sacred 
bath. “On a holy” that is, on a time in which the stars &c., are 
propitious to him. “On a day” in the day time and not in night 
time. “ According to rite ” according to the ceremony taught in the 
scripture, accompanied with all its ingredients and means of accom- 
plishing that rite. 

The author now teaches the rite of the sacred bath. 

YAJNAVALKYA. 


CCLXXVII(b).— With the paste of white mustard 
and with ghee the body should be besmeared.-—277(b). 


CCLXXVIII.—So also the head should be besmear- 


ed with Sarvausadhi and with all sweet scents. He 
47 
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should be seated on Bhadrâsana and the holy Brâhma- — 
nas should pronounce the Svasti.—278. p 
MITÂKŞARÂ. 

“With the paste of white mustard ” with the paste of the mustard 
called Siddhartha or yellow mustard. “ With ghee’ with ghee 
well agitated and made an emulsion. ‘‘ Besmeared ” rubbed over 
the whole body. “ So with Sarvausadhi ” viz., with the medicinal 
drugs called Priyaigu, Nagakesara &c. “ With all sweet scents ” like 
sandal paste, aguru musk &c. “ With the head annointed with 
these ” and “ being seated on Bhadr4sana ” to be described hereafter, 
and while “ twice-born ” Brihmanas, who are “ holy ” endowed with 
learning of the Vedas and good manners and having handsome 
appearance and over four in number should pronounce the blessing 
on him when asked “ Recite, Ye venerable Sirs, Svasti.” The sense 
is that he should ask these four Brahmanas to recite the Punydha 
formula according to the method given in one’s particular Grihya 
Sûtra. : 

YAJNAVALKYA. 

CCLXXIX.—He should throw into the water pots 
the earth brought from the stable of horses and ele- i 
phants, from anthill, from the confluence of rivers and 
from a pond, as well as Rochana, the scents and Gug- 
gula.—279. 

CCLXXX.—(These should be thrown into waters) 
which were brought in four vessels of the same colour 
from a pond. And then the Bhadrâsana should be 
spread made of the hide of a red bull.—280. 


MITAKSARA. 


Moreover he should throw five kinds of earth, viz., the earth 
brought from the stable of horses, the stables of elephants, the anthill, 
the confluence of rivers and from a pond which does not dry up in 
summer together with the drug called Gorochanâ and the scents like 
the sandal paste, saffron, musk &c., and Guggula or resin incense 
into those waters. Those waters which were brought even in one- 
coloured four vessels or pitcbers which are good, viz., which are with- 
out any holes, are clear and free from blackness from a pond which 
does not dry up in summer or from the confluence of two rivers. 
J 
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Then should be spread out the Bhadrisana (Bhadra meaning 
pleasant and Asana seat) made of Sriparna* on the hide of a bull 
whose colour should be red and which should be spread with the 
neck towards the east and skin towards north or whose hair should 
be pointing out. 

Then the above-mentioned water in which had been mixed the 
five sorts of earth and the various perfumes and which are contained 
in four pitchers adorned with mango leaves &c. and the necks of the 
_ pitchers being surrounded with various garlands of flowers and 
smeared with sandal paste and adorned with new untorn cloth, the 
four pitchers should be placed on the four quarters the Kast &c., on 
a platform pure and plastered, on which is painted the figure of 
Svastika with five colours and on which is placed the hide of a red 
bull with its hair bristling up and its neck pointing to the East, and 
on which should be spread another seat covered with white cloth. 
This is called the Bhadrasana or the auspicious seat. On this seat 
should be seated the person obsessed by Vinâyaka. Being thus seated 
the Brihmanas pronounce Svasti (blessing.) 


Moreover, after the Svastivachana is done, and after the ladies 
dressed in night’s cloak and possessing good qualities and being 
handsome and whose sons and husbands are alive, have pronounced 
the Mafigala chant, the family priest touching the pitcher placed in 
the eastern quarter, and grasping it in his hand, should sprinkle its 
water on the obsessed person, with the following Mantra :— 


YAJNAVALKYA, 
CCLXXXI.—Having thousand eyes and hundred 
streams, and made pure by sages, with that water I 
sprinkle thee, may these sacred waters sanctify thee.— 
281. | 
MITAKSARA. 


“Having thousand eyes” having manifold power. “ Hundred 
streams” having many currents. That water which has been made 
sacred or sanctified by sages like Manu andthe rest and whose 
sanctity is produced by sages, by that water, thee who art obsessed 
by Vinayaka I sprinkle with the object of removing the evil influence 
of Vinayaka. May these waters themselves so pure purify thee. 


U 


On eee ere ee 
* “ Premna spinosa or longifolia; a lotus; Pistia stratiotes, Salmalia malabarica, 
and a species of Solanum.” M.-W. 
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Then afterwards taking hold of the second pitcher placed on 
the south quarter, let the Guru sprinkle him with the following 


mantra :-— 
YAINAVALEYA. 


CCLXXXII.—Let the king Varuna be auspicious ~ 
to thee, and auspicious be Sfirya and Brihaspati, auspi- 
cious [be] also Indra and Vayu, and may the seven 
Risis give thee auspiciousness.—282. 


MITAKSARA. 
“Bhadram ” means auspiciousness or prosperity. May the 
King Varuna give thee prosperity, may Sûrya give thee prosperity, 
may Brihaspati give thee prosperity, may Indra give thee prospe- 
rity, may Vayu give thee prosperity and may the seven sages give 
thee prosperity. 
Then taking hold of the third pitcher he should sprinkle 
him with the following mantra :— 
YAJNAVALEYA. 


CCLXXXIII.— Whatever ill luck may be in thy hair, 
whatever in the parting of thy hair, and whatever in 
the crown of the head or in thy forehead or in thy two 
ears and eyes may these waters destroy them 
always.— 283. 


MITAKSARA. ó 

“Whatever ill luck” or want of prosperity may be in thy 
hair, or in the parting line of thy hair, or in the crown of thy head, 
or in the forehead, or in thy two ears, orin thy two eyes may all 
that ill luck, the goddesses of water destroy or remove. 

After that taking hold of the fourth pitcher of water, let him 
sprinkle him with all the above three mantras. This is done by i 
the force of the text “the fourth with all the mantras.” 

YAJNAVALRKYA, 


CCLXXXIV.—Of him thus bathed, let the Guru 
taking in his left hand in which Kusé had been placed 
a ladle made of Udumbara tree pour through it 
mustard oil on his head (as if offering) Homa (to th 
following).—284. 
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MITAKSARA. 


On the head of the person thus bathed in the afore-mentioned 
way, the Homa should be performed by the preceptor (Acharya) 
with the following mantras, all the while pouring mustard oil on 
the head with a ladle made of Udumbara tree (Ficus glomerata). 

YAJNAVALKYA, 

CCLXXXV.—To Mita, Sammita, Sala, Katankata, 
Kusmanda, and Rajaputra, with the word Svâhâ added 
at the end of each.—285. 

: MITAKSARA. 

With Mita, Sammita &c., which are the names of Vindyaka, 
with the word Svaha at the end and the Pranava Om in the begin- 
ning let him perform the Homa. The word “Juhuydt” of the last 
verse should be added here to complete the sense. By the addition 
of the word Svâhâ, the terms Mita &c., should take the declension 
of the fourth case. Thus there arise the following six mantras :— 
“Om Mitaéya svaha, Om Sammitaya svaha, Om Sâlâya svâhâ, Om 
Katankatéya svâhâ, Om Kusmandaya svahé, Om Rajaputraya 
svaha,” 

YAJNAVALKYA. 

CCLXXXVI.—With the names (of Vindyaka men- 
tioned above) and with Bali mantras accompanied with 
Namaskâra, let him give (offering) where the four roads 
meet in a winnowing basket having spread Kusa grass 
on all sides.—286. 

MITAKSARA. 


Having finished (the Homa offering on the head of the 
obsessed), let him offer in the Laukika fire, Charu offering cooked 
according to the rule of Sthâlipâka in that Laukika fire with the 
very same six mantras. Then whatever remains of that Charu 
let him offer Bali offering with Bali mantras to Indra, Agni, 
Yama, Nirriti, Varuna, Vayu, Soma, I¥ana, Brahma and lastly 
Ananta, with these names being in the dative case and with the 
word Namah added to them. 

Translator's note:—The Laukika Agni is ordinary fire and the Sthalipaka 


method of cooking Charu or boiled rice is given in Grihya Satras. The Bali mantras 
àn this case would be 10, viz., Om Indraya Namah, Om Agnaye Namah &c. 


Then what should be next done? To this the author answers. 
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YÂJNAVALKYA. 

CCLXXXVII.—Then having taken all the follow- 
ing things and bowing his head on tne ground let him 
invoke Ambikâ, the mother of Vinâyaka :—Husk and 
unhusked rice as well as cooked rice mixed with sesa- 
mum paste, fish, raw and cooked fish, so also raw and 
cooked flesh.—287. 

CCLXXXVIII.—Flower of various colours, per- 
fumes and liquor of three kinds also, radish, Purikas, 
Aptipa and so also Kunderaka decorated with gar- 
lands.—288. 

CCLXXXIX.—Rice mixed with curds, payasa 
(milked rice), Gudapistam together with modakas hav- 
ing brought all these, and having then placed his head — 
on the ground.—289. f 

CCXC.(a)—Let him perform Upasthâna of Vinâyaka 
and of Ambika, his mother.—290. 


MITAKSARA. 


Afterwards he should place the things mentioned above, 
such as the husked and unhusked rice &c., in front of Vimayaka 
and his mother, Ambika, and bowing his head on the ground he 
should salute them with the folloing Gayatri mantras respectively. 


To Vinayaka he should address this mantra Tat Purugdya k 
vidmahe Vakratuņndâya dhimahi, tat-nodanti prachodayât. “ We 
know that Spirit, and meditate on him having crooked neck, may 
that tusked one'illumine our intellect.” â 

Then with the following Mantra perform Namaskâra of 
Ambikâ :— 

Subhagâyai vidmahe kâmamâlinyai dhimabi tanno gauri 
prachodayât. “ We know the most prosperous, we meditate on the 
lady adorned with the garland of desire, may that Gouri command 
our intelligence.” 

Having thus saluted Vinâyaka and Ambikâ, having placed the . 
remaining of the offering on a winnowing basket on which kusa 
grass is spread he should place it at the junction of the four roade 
with the following mantras :—May the Devas accept this bali, viz., 
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the Adityas, Vasus, Maruts, the two Asvinas, Rudras, Suparnas, 
Pannagas, Grahas, Asuras, Yatudhinas, Pisachas, Uragas, Mataras, 
Sakinis, Yaksas, Vetâlas, Yoginis, Pûtanâs, Sivas, Jrimbhakas, 
Siddhas, Gandharvas, The Mayavins, Vidyâdharas, Naras, Dikpâlas, 
Lokapâlas as well as all the great leaders of obstructions, all the 
Vighna Vinéiyakas. May all the peace-makers of the worlds, may 
Brahma and the great Rişis be not obstructive to me, may they not 
be evilly inclined towards me, may they not be opposed to me, may 
they be friendly to me and satisfied, may all the Bhiatas and Pretas 
bring me all happiness. 

(The author of the commentary now explains the words of the 
verses of Yajfavalkya) :-— 

“ Kritâ-akritan ” fully husked and imperfectly husked rice, 
that is rice whose husk has been removed, and the rice whose husk 
has not been removed, but which have been pounded only once. 

“Palalam” isa kind of paste of sesamum. The odana or cooked 

rice mixed with the sesamum paste is called Palalaudana. “ Fish” 
raw and cooked. “So also flesh” that is raw and cooked flesh. 
“Variegated flower” that is flower of the colour of red, yellow and 
various other colours. “Sweet scents” such as sandal paste &c., 
“ Liquor ” the three kinds of Spirituous liquors called Gaudi (made 
from Gooda or raw sugar), Madhvi (made from honey), and Paisthi 
(Spirituous liquor distilled from rice or other grain). ‘‘ Malaka” 
a kind of sweetmeat of the form of the root called radish or mâûlaka. 
“ Pûrikas ” fried cakes well-known as Puris. ‘“ Apûpas” a kind of 
sweet ym cake prepared from wheat boiled in Ghee (called mâla- 
pûya) “Unņderakâ” is a kind of cake. “Sraja” garland, viz., 
a garland consisting of unfried and fried small balls of wheat and 
dough. “ Dadhyannam” viz., rice mixed with curd. “Pâyasam ” 
rice cooked in milk., “ Guda-pişțam ” the cakes prepared from the 
pounded rice and othér grains like sali &c., mixed with raw sugar. 
“ Modakas ” the sweet balls called laddus. 

Then let him perform the upasthâna or prayer addressed to Vinâ- 
_ yaka and his mother with the mantra mentioned in the verse 291 below. 

[ But before doing so let him offer arghya and añjali as described (below):- 
YAJNAVALKYA., 


CCXC(b.)—After having given arghya with durva- 
grass, sesamum and flowers let him give afijali with the 


same.—290(b). 
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MITAKSARA. 

What should be done next before reciting the upasthana 
mantras? To this the author says that after having given arghya 
with water filled with sweet flowers let him give a handful (Añjali) 
consisting of durva-grass, mustard and flowers. After offering of 
this añjali, let him recite the prayer mantras given below. This is 
the construction of the verse. 

The author now mentions the upasthina mantra :— 

YAJNAVALKYA. l 


CCXCI.—“ Grant me beauty, Oh Lady! grant me 
fame and so also grant me prosperity. Grant me sons, 
grant me wealth and grant me all desired objects.” —291. 


MITAKSARA. 


In praying to Vinâyaka substitute the words “ Oh Lord!” 
in the place of “ Oh Lady!” in the above mantra. 
(Then the Yajamâna should feed the Brahmanas &c., as men- 
tioned below). ! 
YAJNAVALKYA. 


CCXCII.—Then dressed in white raiments, and 
garlanded with white flowers, and rubbing all white 
sandal paste let him feed Brahmanas, and present to 
his Guru a pair of garments also, —292.. 

MITAKSARA. 


Then after the Abhiseka bath is over, the yajaména or the 
obsessed person being dressed in white raiments and wearing white 
garlands and being annointed with white sandal paste should feed 
the Brahmanas (who officiated in the ceremony). Let him also 
give according to his power a pair of clothes to his Guru provided 
he is endowed with good qualities and versed in the study of Vedas 
and knows the rules of performing the Vinâyaka bath. The word 
“ Api,” meaning also, indicates that he should give fees to the officiat- 
ing Brahmanas also according to his means in honour of Vinayaka. 


A SUMMARY OF THE PROCEDURE. 
The method of procedure and the order in which each rite 1 


to be performed is shown below. First the Guru possessing t 
above-mentioned qualities with the help of four Brahmanas shoul 
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prepare the Bhadrâsana, after which he should place near it (the 
images of) VinayAka and his mother Ambiké and worship them with 
scents and flowers &c., with the two mantras given above. Then 
having cooked a mess of charu and having pronounced punyâha on 
the Yajam&na seated on the bhadrfsana, they should sprinkle him 
with the waters of the four jars. After which homa should be 
performed on the head of the Yajamfna by pouring a stream of 
mustard oil. After which homa should be performed in fire with 
the charu. After which bali offering should be given onall the 
four’ sides of the hall of worship (Abhigeka-Sala) the lokapAlas, 
Indra, Agni and the rest. (All this should be done by the family priest 
or Guru) but the Yajamfna after the bath should dress himself in white 
raiments and in the company of his Guru should offer Upaharas to 
Vinfyaka and Ambik& and stooping down with his head on the 
ground,and giving arghya with flower and water and afjali with durv4, 
mustard and flower should pray to Vinâyaka and Ambik4 with the 
mantra “grant beauty” &c. Then the Guru putting the remainder of 
the upahâra in a winnowing basket and having bowed down his head on 
the ground to the deities, should carry the basket to the meeting of the 
four roads and leave it there. After this the Yajamfna should present 
the Guru a pair of cloths and his fee and feed also the Brahmanas. 

Here ends the ritual of the bathing of a person obsessed by 
Viniyaka. 

The author, now, in order to show another fruit of this Vinfyaka 
bath by way of supplement to the above-mentioned description of 
the ceremony of this Vinâyaka bath, says as follows :— 


YAJNAVALKYA. 
CCXCIII.—-Having thus worshipped Vinayaka and 
the Grahas according to rule, he obtains the fruit of all 
actions as well as gets the highest fortune.—-293. 


MITAKSARA. 


“Thus” according to the above-mentioned method “ having 
worshipped Vinayaka he obtains the fruit of all acts” viz., there is no 
obstructions any longer to the bearing of fruits of his karmas. (In 
other words, all sacred karmas or rites performed by him produce their 
proper results), The author mentions further also another result of 
this Vinâyaka worship by saying “He obtains incomparable splen- 


dour or highest fortune ;” the meaning is that a person who desires to 
48 


378 YAJNAVALKYA SMRITI. 


get good fortune should worship Vinayaka according to the method 
above laid down. 


The author now also mentions as a hint to what he would dilate 
later on in the Pûjâ of Grahas or worship of planets for those who 
desire to perform Santi for removing the maleficient influences of 
planets like Adityas &c., or who desires to obtain prosperity &c., and 
for which purpose the ceremony of the worship of planets will be 
described in the next chapter. Therefore, as an allusion by anticipa- 
tion to what has to come hereafter the author says “the Grahas 
according to rule,” the meaning of which is that a person, worshipping 
a planet like the Sun &c., according to their rules to be mentioned 
hereafter, obtains the success of all karmas as well as gets good 
fortune. 


The author now mentions the nitya or the eternal as well as the 
kAmya or the transitory fruits of some worships. 


YAJNAVALKYA. 


CCOXCIV.—He who always offers Pûjâ of the Aditya 
and makes tilaka of Swâmi Kartikeya and Mahé 
Ganapati, obtains all success.—294. 


MITAKSARA. 


A man who worships “ always ” daily, the adorable Aditya with 
red sandal paste, saffron and red flowers, and he who always worships 
Skanda and Mah& Ganapati obtains “ success ” viz., emancipation by 
means of the arising in him of the knowledge of the Supreme Self. 
(Though the worship is a kâmya one at first, yet by continuing it 
daily it leads to eternal reward.) l 


So also one obtains “ success” or wished for result, by making 
a tilaka (image) of Gold &c., or of Silver &e., of Aditya, Skanda and 
Ganapati, or of any one of them. This is the K4mya or transitory 
reward of this form of worship. According to a Smriti text the same 
is the result if one makes the two eyes of the deity even. (The word 
tilaka means a full sized image. One who cannot make a full sized 
image in gold or silver, he may make merely the eyes of these deities’ 
and he will get the same rewards.) 


Here ends the chapter on the worship of Ganapati. 


9 
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Translator's note :—The whole of this chapter is an abridgement and versifica- 
tion of the XIVth Khanda of the second Puruga of the Manava Grihya Sûtra. A 
summary of it is given below :— 

(L) Now (we) shall explain the Vinfyakas. (2) SAlakatankatah, KismAndar&ja- 
putrah, Usmitah and Devayajfiahiare the four Vinfyakas. (8) Those possessed by 
these manifest the following signs (or symptoms). (4) He breaks clods of earth. 
(5) He cuts or tears grasses or straws. (6) He draws lines on the limbs of his body. 
(7\ He dreams of water. (8) He sees shaven men, (9) He sees men with matted 
locks of hair, (10) He sees ascetics wearing red dress or other coloured dress. 
(11) He dreams of camels, pigs, asses, sweepers (Chand4las) and similar other 
unholy and low caste people. (12) He moves in the sky (in his dreams), (18) While 
walkipg.on a road he imagines that some one is following him behind his back. 

(14) Verily these persons obsessed by Viniyakas if they are sons of kings and 
possessed of princely qualities do not obtain kingdom. (15) Damsels possessing 
auspicious marks and desirous of getting husbands do not get husbands. (16) 
Matried women possessing all good qualities and desirous of getting offsprings 
do not get children. (17) Of women observing all the rules of good conduct the 
children die (untimely deaths). (18) A learned Brihmana (Srotriya) being a teacher 
does not get teachership (their literary works do not attain the rank of those works 
written by Achâryas). (19) To pupils there arise many obstacles in the prosecu- 
tion (their) of studies. (20) Of traders, their stock in trade is destroyed. (21) Of 
agriculturists the fruit of agriculture is meagre. 

(22) Now the penance for the removal of these obstacles is being described. 
(28) Let the obsessed person bring earth from the holes dug up by wild animals 
and rats, Rochana and Guggula. (24) Let him bring waters from four streams in four 
water vessels which must be faultless and entire. (25) Then in these pitchers 
should be thrown scents, essences, medicinal herbs and gems of all kinds. Andon 
them should be placed the thread to tie round the hand for the sake of auspicious- 
ness as well as curd, honey and ghee, (26) Then the obsessed person should be 
made to sit, after these things have been procured, on the hide of a bull which had 
never been castrated and the priests should bathe him with that water reciting the 
following mantras :—“ Sahasriksam satadhfram ” &c. (the same as the verse 281). 
Then they should recite Agniné datt4, Indrena dattaé, Somena datta, Varunena 
datté, Vayuna datta, Vignuna datt4, Brihaspatina datt&4, Visvaih Devaih datté, 
Sarvaih Devaih datt4, ausadhaya-4po-varunasammitah, tabhistvabhisinch4mi 
pavamanih punah tu två. Reciting these mantras they should bathe him thoroughly. 
Then they should recite the following mantras Yat te kesegu &c. (the same as the 
verses 283 and 282), 

(27) Of the person who has been so bathed, at the night there should be 
performed four Homa offerings on his head with freshly pressed mustard oil, by 
pouring that oil on his head through a ladle of Udumbara, reciting the following 
four mantras :— Om Salakatankatdya Svahé, Om Kugmandarajaputraya sváha, Om 
Usmitéya svah4, Om Devayajanaya svaha, 

Translator’s note.—These four mantras have been broken up into six by some 
curious mistake of the versificator of this passage, where the Vin&yakas have also 
been raised from four to six in number. ~ 

(28) After this where the four roads meet in a village or where the four roads 
meet in a town or the four roads meet in a forest he should spread out Darbhas with 
their heads pointing at four directions and place on it ina new winnowing basket 
the Bali offering consisting of the following articles, (the same as mentioned in 
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the verses 287 and 288 with very slight differences). (29) After this the Devas should 
be invoked, Then several Devas are mentioned, viz., Dvimukhah, Syenah, Vakah, 
Yaksah, Kalaha, Bhiruh, Vinfyakah, Kugmfndardjaputrah, Yajidviksepi, Kulang4- 
paméri, Yipakesi, Suparakrodi, Haimavatab, Jambhakah, Virupéksah, Lohitakeah, 
Vaisravanah, Mahdsenah, Mah4devah, Mahfrfjab, Then he should utter “Let these 
Devas be pleased, and being pleased, please me, being satisfied, satisfy me. 

(80) Then exactly at midnight the Ach4rya (who was staying all the while with 
the Bali offering at the crossing of the four roads) should return home and offer the 
following prayer to mother Ambikâ :—“O Lady of prosperity (Bhagavati), give me 
prosperity (Bhava). O Lady of good complexion (Varnavati) give me good complexion. 
O Lady of beauty give me beauty. O Lady of Energy, give me energy. O Tady 
possessing many sons give me sons. O Lady having everything, grant meall my 
desires.” ~~ 

(381) After this when the sun has risen he should in an auspicious muhfrta 
having finished the Pdj4 of the sun, offer him Arghya, pray to him thus :—* Rever- 
ence be to Thee, O Lord, of hundred rays and destroyer of darkness, destroy all my 
ill luck O God and bless me with good luck,— 82-83, 

Then Bréhmanas should be fed and a bull cow should be given in Daksing. 


Sir Ramakrisna Gopâla Bhandarkar writes in his work on 


Vaisnavism, Saivism, and minor religious systems (p. 148) :— 

“ Y4jnavalkya in his Smrti (I, 271 ff.) gives the same ceremony and frequently 
in the same words. But the ceremony appears in a somewhat more developed or 
complicated form. * * * > 

“ The form of the ceremony contained in the Sûtra is unquestionably more an- 
cient than that contained in the other work. But the difference between the two 
shows that during the period that had elapsed between the composition of the Satra 
and that of the Smrti, the four Viniyakas had become one Ganapati-Vinéiyaka, having 
Ambik& for his mother. It will thus be seen that, in his own nature, this last god is 
an unfriendly or malignant spirit, but capable of being made friendly and benignant 
by propitiatory rites. In this respect, he resembles Rudra himself, That the Vin4- 
yakas had come to be objects of faith before the Christian era, may be taken to 
follow from the occurrence of the ceremony mentioned above ina Grhyasfitra. But 
the one Ganapati-Viniyaka, the son of Ambikâ, was introduced into the Hindu pan- 
theon much later. None of the Gupta inscriptions which I subjected to an exami- 
nation on a former occasion*® contains any mention of his name or announces any gift 
or benefaction in his honour, But in two of the caves at Ellorâ, there are groups 
of images of K&la, K4li, the Seven Mothers or Saktis, and Ganapatit. These caves 
are to be referred to the latter part of the eighth century. So that between the end 
of the fifth and the end of the elghth century the Ganapati cult must have come into 
practice, and the Smpti of Yajnavalkya must have been written not earlier than the 


sixth century,” 
epee ie tie ne ee ee 


*See my ‘ Peep into the Early History of India;' Journ. Bo, Br. Roy. As. Soe. 
Vol. XX, pp. 866 ff. 

| In Ravana-ki-kh&i, in the ciroumambulatory passage and Rémes vara temples. 
See Cave-Temples by Fergusson and Burgess. 


CHAPTER XIJ.—On THE PROPITIATION or THE PLANETS. 
The Graha Yajña. 


In the verse 293 the author mentioned that by worshipping 
the Grahas (the planets) according to rule one obtains the fruit of 
sacrifices (Karma) as well as he gets good fortune (Sri). This shows 
that by the worship of the planets there results the success in all 
undertakings by the removal of obstructions which prevent the frui- 
tions of Karmas and it was further mentioned therein that one obtains 
good fortune also. Thus two fruits of the worship of the planets 
have already been mentioned. The author now mentions another 


fruit of such worship. 
YAJNAVALKYA., 


CCXCV.—A person desirous of Sri or good for- 
tune, or desirous of Santi or propitiation should perform 
Graha Yajfia (sacrifice to the planets). So also a person 
desirous of rain, long life and health. Similarly if he 
desires to perform sorcery alyo.—295. 

MITAKSARA. 


“ Desirous of good fortune”’ this is merely a repetition of what 
has already been said in the verse 293. “ Desirous of Santi” desirous 
of pacifying the malefic influences that produce calamities. “Desirous 
of vristi ” desirous of having good rain for the growth of his crops &e. 

Translator’s note :— This chapter on Graha SAnti is very similar to Chapter 
93 of the Matsya Purina. Instead of Vristi the verse 2 of Matsya Purina has the 
word Vpiddhi which seems to be the better reading than Vristi. 

“ Life ” living for a time by conquering untimely death, 
“ Pusti”’ health or bodily freedom from all ailments. He who 
desires these (rain, life and health) is called desirous-of-rain-life- 
and health. Those who desire good fortune &c., should perform 
“Grahayajfiam ” or worship of the planets. “Similarly performing 
sorcery also.” Sorcery is causing of injury to another by invisible 
means. He who wishes to cause such injury may also perform 
Grahayajiia or worship of the planets. 

The Names of the Nine Planets. 


The author now mentions the names of these planets. 
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YAJNAVALKYA, 

COXCVI.—Sûrya (The sun), Soma (the moon), 
Mahiputra (the son of the earth, Mars), Somaputra (the 
son of the moon, Mercury), Brihaspati (Jupiter), Sukra 
(Venus), Sanaichara (Saturn), Râhu (the ascending node) 
and Ketu (the descending node), these are remembered 
as Grahas.—296. 

MITAKSARA. 
These Sfrya and the rest are the nine Grahas or planets. 
The colour and ingredients of pûjå of planets. 
It has been mentioned that the planets should be worshipped. 
The author now describes the method of such worship. 
YAJNAVALKYA. 

CCXCVII.—The images of the planets should be 
made respectively of copper, crystal, red sandal wood, 
of gold for the two planets (Mercury and Jupiter), 
silver, iron, lead, and bell-metal.—297. 


CCXCVITI.—Or they may be inscribed on a piece 
of cloth in their own colours, or they may be figured on 
the platform in sandal wood pastes of different colour. 
To them should be presented raiments and flowers of 
their respective colours.—298. 


CCXCIX.—So also should be offered scents, brace- 
lets, incense as well as Guggula. And to every deity 
should be offered boiled rice (charu) with their respec- 
tive mantras (as mentioned in the next verse).—299. 


MITAKSARA. 


The images of the sun &c., should be made respectively of 
copper &c. If these images cannot be procured then their images 
should be drawn on cloths of their respective colour, or even on the 
ground with coloured powders of their respective colour. ‘The con- 
struction of the verse 298 is that the figures should be inscribed on 
the cloth on the ground with sweet scents like red sandal paste &c., 
coloured with the special colour of each planet. 


CHAPTER XII—PLANETS, v. CCXCVITI. 383 


THE DHYANA OF THE PLANETS. 


The further details as regards arms &c., whether two &e. for 
purposes of dhyana should be learnt from the MATSYA PORANA 
(Chapters 93 and 94 Anand4sram series S. B. H. Vol. XVII. part I). 
Thus “ The image of the sun should always be made as seated on 
a lotus having a lotus in his (left) hand, and having the (yellow) 
colour of the pollen of lotus and seated on a chariot drawn by seven 
horses, and having two arms, (one holding a lotus and the other in 
the posture of blessing).”’ 

“ The figure of the boon-giving moon should be made having 
two hands holding a club in one (left hand, and the right raised in 
the posture of blessing). His colour should be white, dressed in 
white raiments and white ornaments and seated on a chariot drawn 
by ten horses.” 

“ The son of the Earth (Mars) should be made as having four 
arms holding a spear, a lance and a club with the fourth hand raised 
in the posture of giving blessings, and having a sheep for his vehicle 
and wearing red raiments and adorned with garlands of red 
flowers.” 

“The image of Budha (Mercury) should be made as seated 
on a lion, and as having four arms holding a sword, a shield of hide, 
a club and the fourth hand raised in benediction. He should be 
dressed in yellow raiments and adorned with yellow flower garland 
and his colour should be that of Karnikâra (the yellow pericarp of a 
lotus).”’ 

“The two Gurus of the Devas and Daityas (Jupiter and Venus) 
should be similarly made of yellow and white colour respectively, 
and having four arms holding a staff and a benediction in the right 
hands and a rosary and a Kamandalu (water pot) in the left hand.” 

“ The son of the sun (Saturn) should always be made of the 
colour and lustre of an emerald, having a vulture for his conveyance, 
and having four hands armed with a lance, a bow and an arrow and 
the fourth raised in the posture of giving blessing.” 

“The image of Rahu should be made, having a terrible mouth, 
seated in a lion posture having blue colour and having four hands, 
armed with a sword, a leather shield, a spear, and the fourth hand 
raised in the posture of giving blessings.” l 

“ The image of Ketu should be made of smoky colour, with a 
vulture for his conveyance and having two hands, one hand holding 
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a mace and the other raised in the posture of giving blessings, and 
having a distorted face.” 


“ All the planets should be made with a crown on their head, | 
and all the images should be 108 times size of one’s own thumb | 
finger. It may thus mean that the size of the planets should be 108 
fingers or digits in height, as measured by one’s own thumb finger, 
viz, by the finger of the Yajamfna. Or it may mean that each 
planet should be twelve fingers high, the aggregate of nine planets 
being 108 fingers. Or that there should be 108 figures made, 
namely, 12 Adityas, each surrounded by its eight satellites (moon, 
mars etc.). 


In the same book are also stated the places where these images 
should be seated and in what order.’ (Thus Matsya Purana Chapter 
93 verses 11 et seq). 

“(1) The Sun should be located in the centre, (2) the Mars in 
the south, (3) the Mercury in the north-east, (4) the Jupiter in the 
north, (5) the Venus in the east, (6) the Moon in the south-east, (7) 
the Saturn in the west, (8) the Rahu in the south-west and (9) the 
Ketu in north-west. All the planets should be drawn with uncooked 
white rice powder.” . 


Method of worship. 


The author now mentions the method of the worship of the 
nine planets :— 


YAJNAVALKYA. 


“Vath varnam, of respective colours ’’ viz., of the particular 
colour of each planet should be the colour of the garments of that 
image and so also should be the colour of the flowers and scents 
which are to be offered to that planet. 


The all planets should be offered bracelets, incense as well as 
Guggulu (a kind of resin). 

“To every deity should be offered Charu” prepared after 
having established the sacred fire and performed the Anvadhdna 
ceremony etc., and then should be performed Homa according to the 
injunction “ He offers four handfuls each with the mantra Amugmai 
tvajustam nirvapåmi etc.” 

After that in that well-lighted blazing fire he should perform 
all the rites beginning with throwing the fire sticks into the fire an 
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——_— 


ending with the Aghira rite. After this he should offer in honour of 
the sun and the rest, fire sticks into the fire reciting the proper Vedic 
mantra for each planet as given below and then having finished the 
fire offering with fire sticks as mentioned below, he should offer the 
Charu into the fire. 

The Vedic mantras for Samidha Homa ete. 


The author now mentions the mantra of each planet, while 
throwing the fire sticks (Samidh) into the fire. 


YAJNAVALKYA, 

CCC.—With the mantra Akyisnena (he should 
offer to the sun). With Imam Devâh (to the moon). 
With Agnih mûrdhâ divah kukut (to the Mars). With 

€ Udbudhyasva (to the Mercury). These are the four Riks 
to be employed in offering to the first four planets 
respectively.—300. 

CCCI.—With the mantra Brihaspate atiyadaryah 
(to the Jupiter). With Annat parisrutah (to the Venus). 
With Sannodevi (to the Saturn). With Kandat (to the 
Rahu). With Ketum krinvan (to the Ketu).—3801. 


MITAKSARA. 
With the mantra Akrisnena rajasâ vartam4nah (Rigveda I. 3 
2) he should throw fire sticks into the fire in honour of the sun. 


Translator’s note :—The full mantra is given below :— 
MEÜ THA TARA MAMTA Ay F | 
Ruada afsarcaar Tarai waar TWAT | 


‘Throughout the dusky firmament advancing, laying to rest the immortal and 


the mortal. 
Borne in his golden chariot he cometh, Savitar, God who looks on every 


= creature,” 
With the mantra ‘Imam dev4h’' he should throw the fire stick into the fire in 
honour of the moon. (The full mantra is to be found in the Vajasanehin Samhita 


IX. 40). . 
qa Qaqrsnaagad AEs BAA Aad saga vet MUNA- 
aAA | Aag garages gÀ Parsee Ush UMATE 


MATA UA | 
49 
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“ Gods, quicken him that none may be his rival, for mighty domination, mighty 


lordship, 
Him, son of Such-a-man and Such-a-woman, of Such-a-tribe. 


This is your King ye Tribesmen. Soma is Lord and King of us the 
Brahmanas,” 


The following is the Mantra of the Mars. 
sirika: paca ghar sear | naiai Greater N 


(Rig. VIII. 44. 16), 


“O Agni, Brother, made by strength, Lord of red steeds and brilliant sway, 
Take pleasure in this land of mine,” 
The following is the Mantra of Budha: (V.S. 15. 54). 


sagana st wae aAA agra F | 
nRa agaia faa Fan aaa Mga | 


Wake up, O Agni, thou, and keep him watchful. Wish and fruition, meet, and 
be, together. 

In this and in the loftier habitation be seated, All-Gods and the Sacrificer. 

The following is the Mantra of Jupiter. (Rig. II. 23, 15). 


gee ala aqay neiaa RANAN | 
adiqaesaa ea TMA agamy gari aie Ras i 


‘‘Brihaspati, that which the foe deserves not, which shines among the folk 
effectual, splendid, 

That, Son of Law which is with might refulgent, that treasure wonderful 
bestow thou on us.” 


The following is the Mantra of Sukra (V.S. XIX. 75). 
qana ta gern aaa wa: Ara esate: 1 


Raa aAa fam gear eqeaiqahe wusad ay i 
‘‘Prajapati by Brahma drank the essence from the foaming food, the princely 
power, milk, Soma juice, 


By Law came truth and Indra-power, the pure bright drinking-off of juice. 
The power of Indra was this sweet immortal milk.” 


The following is the Mantra for the Saturn. (Rig. X. 9. 4). 
aaah wr vag Hari wna: | 


“ The waters be propitious to us for drink, Goddesses for our aid and bliss : Le 
them stream to us health and strength." 


The following is the Mantra for Râhu (V.S. XIII. 20). 
ROSH MSAL Eat Wa; qereq | 


qar Àr Ta sag UEU Waa T II 


| 
| 
| 


CHAPTER XII—PLANETS, v. CCCIII. 387 


“ Upspringing from thine evory joint, upspringing from each knot of thine, 
Thus with a thousand, Dûrva with a hundred do thou stretch us out.” 
The following is the Mantra for Kotu. (Rig, I. 6. 8.). 


Ranar waa aga agza: 


“Thou, making light where no light was, and form, O men where form was not, 
Wast born together with the Dawns,” 


The Samidh fuel. 
The author now mentions the kinds of wood from which the 
fire sticks of the planets should be made. 
YAJNAVALKYA, 

CCCII.—The fire-stick for the sun should be of 
Arka, for the moon Palasa, for the Mars Khadira, for the 
Mercury Apamarga, for the Jupiter Peepal, for the Venus 
Udumbara, for the Saturn Sami, for the Rahu Dirva, for 
the Ketu Kusa. These should respectively be the 
Samidhs for the respective planets.—302. 

MITAKSARA. 
The Samidhs should consist of the woods of Arka etc., for the 
nine planets beginning with Sûrya in their respective order. These 


should be fresh saplings still moist, unbroken, having bark upon 
them and of the length of one Pradesa (span or nine inches). 


The number of Samidhs. 
YAJNAVALKYA, 

CCCIII.—For each planet there should be (offered) 
hundred and eight or twenty-eight even fire-sticks, 
moistened with honey, clarified butter, or with milk and 
eurd.—303. 

MITAKSARA. 

Moreover to each planet beginning with the sun and the rest 
there should be offered 108 fire-sticks or if that be not possible 28 
sticks for each. Before offering it in the fire each stick should be 
wetted or annointed either with honey or with clarified butter or 
with curds, or with milk before throwing it in the fire, 

The Food-offering to the nine Planets. 

The author now mentions the various kinds of food which 

should be offered to each planet. 


388 VYAJNAVALKYA SMRITI. 


YAINAVALKYA. 
CCCIV and CCCV.—To each planet in a order 
should be offered Gudaudanam, Pâyasam, Havisyam, 
Ksirasdstikam, Dadhyodanam, Havih, Chirmam, Mam- 
sam, Chitrannam respectively. The twice-born Yaja- 
mâna should give dinner also to twice-born ones. Or 
Gif these materials cannot be procured) he should give 
according to his power or according as he gets them, 
after having honoured according to the rule (the invited 
Brahmanas).—380 4-305. 


MITAKSARA. 
“ Gudaudanam ” food or rice mixed with raw sugar is so called 
(it should be offered to the sun). “ Pâyasa” milk-rice, viz., rice 


cooked in milk. (It should be offered to the moon). ‘“‘ Havisyam” 
the sacrificial food, like the ascetic’s rice, Nivdra, wild grain &e., 
“Keirasastikam ” the rice-paddy that is grown in sixty days is called 
Sastika. Such a rice mixed with milk is called Ksirasastikam. 
“ Dadhyodanam ” the rice mixed with curd is so called. “ Havih” 
the clarified butter mixed with rice. “‘Chûrņam ”’ powder, viz., 
powdered sesamum mixed with rice. “ Mârmsam ” flesh, viz., clean 
and eatable, meat mixed with rice. ‘‘Chitrannam” various kinds 
of Odana or rice (boiled rice of various colours). 

These (nine kinds of food beginning with) Gudaudana &c., 
should be offered in due order to the sun and the remaining planets 
for the sake of their food-offering. They should be ultimately given 
to the Brahmanas. The twice-born Yajamana should give food also 
to the Brahmanas. The number of Brâhmaņas to be fed depends 
upon the means of the host. If there be absence of Gudaudana &c., 
he may offer “ As he can procure ” merely rice &c. 

Having washed the feet of the invited Brahmanas “according 
to the rule ” (with other subsidiary acts of honour) he should give to 
the Brihmanas, “after having honoured” them with respectful 
greetings &c. 

The Dakgina of each Planet. 


The author now mentions the Daksin& or fees which should be 
given in honour of each planet. The following are the nine Dak- 
sins for the nine planets respectively. 
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YAJNAVALKYA, 

CCCVIL—A milch cow, a conch shell, a strong bull, 
gold, cloth, a horse, a black cow, a weapon, and a sheep 
are declared to be the respective presents (in honour of 
the planets).—306. 

MITAKSARA. 

“ Dhenu” means a milch cow. ‘‘Satkha” a conch shell which 
is well-known as such. “ Anadvân ” a bull that carries burden and 
stroug enough to carry it. “Hema” gold. “ Vasa” a yellow cloth. 
“Haya” a grey horse. “ Krisni gau” a black cow. “ Ayasa” 
iron 2.e., weapons made of iron. “Chhaga” a sheep. 

These nine objects beginning with cow are the respective 
Daksinés which should be given to the Brihmanas in honour of the 
nine planets beginning with the sun and the rest. 

“ Declared as presents ” these are declared by sages like Manu 
and the rest. These Daksinas should be given if one can procure these. 
If one cannot get them then he should give whatever he can get. If 
he has not the means to give all these, then let him give according 
to his power anything else however little it may be. 

The worship of malefice Planets. 

It has been mentioned before that all the planets should be 
worshipped by a person who desires Santi or propitiation in general. 
Now the author mentions a particular kind of Santi among those 


Santis. 
YAJNAVALKYA. 


CCCVII.— Whenever a planet has a bad aspect (in 
the horoscope of a person), that person should worship 
with great care specially that particular good planet. 
For Brahma has given this boon to them “ Being 
honoured you will honour him,”—307. 

MITAKSARA. 

Whenever of person any particular planet is in a wrong 
mansion, e.g., is in the eighth natal house &c., then he should wor- 
ship that “ Satam °?” or good planet (whose influence is evil merely 
by the fact of its being placed in a wrong mansion) with great care, 
t.e., he should worship that particular planet specially. Because to 
planets in ancient times a boon was given by Brahma in these words 
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“ You being worshipped should worship your worshipper in return 

by conferring upon him whatever is good for him and by removing 

from him whatever is evil.” d 
Special rules for the Kings. 

In the previous portion have been described the various rites 
like Santi and Pusti with regard to the worship of the planets, for 
all twice-born men (irrespective of their particular status), in general. 
Now (among these three castes) the author describes the worship of 
the planets which must specially be done by a king who is duly 
annointed by Abhiseka ceremony and who is, therefore, specially 
entitled to this worship :— 

YAJNAVALEYA. 


CCCVITI.—By lords of men should be worshipped 
with greatest care the planets because the rise and fall 
of monarchs is dependent upon the planets, so also the 
origin and destruction of the worlds.—308. 


MITAKSARA. 

“Lords of men” kings who are Ksatriyas and duly annointed. 
By them the planets should be highly honoured. Inferentially we 
Jearn from this that other people should also worship the planets 
(though they may not be Ksatriyas nor kings). Thus a king as well 
as non-king should worship the planets. The author gives the 
reason for this by saying “The prosperity and adversity of all living 
beings is dependent upon planets, therefore, all who are entitled to 
it should worship the planets.” 

Moreover, the author gives another reason why the planets 
should be worshipped. “ Because the origin and destruction, the 
creation and withdrawal of the world consisting of animals and vege- 
tables, mobile and immobile objects is dependent upon the planets.” 


and death of animals and planets take place in their due time and 
not untimely. Otherwise the animals and the plants either do 
come into existence in their due time, or they meet with untimely 
death. The monarchs being the lords of the world and being en 
trusted with the weal and woe of the creatures under them, with 
their prosperity and protection, should highly honour the Grah; 
They are, therefore, more specifically entitled to the worship of t 
Grahas for the purpose of Santi &c. As says GAUTAMA (XI, 1):— 


“ The king is master of all, with the exception of Brahmanas.”’ 
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Having premised this, the author (GAUTAMA) goes on (in 
Sûtras 9 and 10)* to say 


“ He shall protect the castes and orders in accordance with justice; 
And those who leave (the path of) duty, he shall lead back (to it).” 


Having thus mentioned the few duties of the king he 
(GAUTAMA) goes on (XI, Sftras 15 and 16), 
“ He shall, also, take heed of that which astrologers and interpreters of omens 
tell (him), 
For some (declare), that the acquisition of wealth and security depend upon 
that.” 


Having thus mentioned the cause and reason for the perfor- 


mance of Santi and Pusti ceremonies, he goes on (XI, 17) :— 

“ He shall perform in tbe fire of the hall the rites ensuring prosperity which 
are connected with expiations (Sânti), festivals, a prosperous march, long life and 
auspiciousness; as well as those that are intended to cause enmity, to subdue 
(enemies), to destroy (them) by incantations, and to cause their misfortune.” 


Thus in this Satra he teaches the performance of Santi and 
other rites. (Thus the Gautama Sûtra is an authority for this cere- 
mony.) 

Here ends the chapter on Graha Santi. 


Translator’s note:—The whole of this chapter is an abridgement of chapter 93 
of the Matsya Purana. It is clear that this portion of the Yajnavalkya Smriti is 
posterior to that Purina. The opening verse of this chapter is a verbatim repro- 
duction of verse 2 of the Purina. The first verse here is 

Srikimah Sântikâmah vå Grahayajfiam samacharet 

Vristyiyuh pustikamah va Tathai v4 abhicharan api. 

Compare this with the verse chapter 93, 2 of the Matsya Purina :— 

Srikamah Sântikâmah va Grahayajiam samarabhet 

Vriddhyayuh pustik4mah va Tathaivabhi-charan-punah. 

But while Yajiiavalkya mentions the Avichâra or sorcery as one of the objects 
of Graha Yajiia he does enter into it atall. The details of sorcery however are 
given in the Matsya Purana verses 140-155. This, therefore, shows that the Smriti 
is certainly posterior to the Purana. For a full detail of this ceremony, see the 
Matsya Purana chapter 93 in The Sacred Books of the Hindus., Vol. XVII, 
part 1, 


* Stenzler gives the 10th Sftra as ‘quaraay” which seems to be better than 
the Mitaksara “qastarq” Tr. 


CHAPTER XIJI.—THE pures or a kino. 


Introductory. 


Balambhatta introduces the subject of Raja Dharma, the duties of a king by 
mentioning the rules of succession to the throne. An abridged translation of which 
is given below. 


The succession to the throne. 


Though there may be many sons (of a deceased king) yet the succession goes 
either to the Aurasa son or to the eldest son, Because of the following text 
of the Kaliké Purana, which after having mentioned twelve kinds of sons begin- 
ning with Aurasa, Ksetraja, Dattaka, Kritrima and the rest, ends by saying “in tag 
absence of those mentioned first those coming next i in order should be consecrate 
to the throne.” 

Asan illustration the case is mentioned’ of King Uparichara, who installed hi 

-heir apparent, his eldest Aurasa son, to the:kingdom who was endowed with al 
royal qualities. 

Ramayana also (Balakanda, Adhydya 11) dn Aa i following speceh of 
Dasaratha to his son :—“ Thou art my son, of the same caste, born of my eldest 3 
of the same caste and art my eldest son and endowed with all qualities of a Kat- i= 
riya, thou art born with all good qualities, thou art named.Rama, born of my own 
self and thou art liked by all my subjects on account of thy good. ee the 
fore, I shall invest thee as a Yuvardaja, or heir-apparent.” 

So also Manu (IX. 106) :—“ Immediately on the birth of ‘the a . a man i 
(called) the father of a son and is freed from the debt to the manes.” 

If the younger son ig elder by origination (janma), then the younger son will 
succeed to the exclusion of the elder. Because in the Ramayana it is said “To 
the eldest by conception, my beloved son Ramachandra &c.” This shows that t 
eldest is he who is eldest by conception (and not by seeing the light first. Thi 
contemplates the cases of twins), The word Janma-jyestha means eldest by coming 
into origination, and the word Janma refers to the first of the six Bhfiva-vikaras, 
This we shall explain in detail. 

Among two queens giving birth to two sons at the same time, the son of tl 
elder queen is entitled to succeed to the throne, because in the above speech of 
Dasaratha he says. “Thou art born of my eldest queen.” 

If the eldest queen gives birth to a pair of twins, then among these two! 
who is Janma-jyestha or elder by origination is entitled to succeed for the rea 
given above, By the word Janma is meant here the conception, viz. the seed 
entering into the uterus. Therefore among the pair of twins that which comes out 
of last from the womb of the mother is really the first with regard to the seed € 
the father. Therefore, among the twins that which comes out last is said to b 
the Jyestha of the elder. To the same effect is a text of Patthinasi, 

Then Balambhatta quotes the case of the Paurdnic twins, Hiranyakasi 
and Hiranyaksa. Here though Hiranyakga was delivered first from the mothe 
womb, yet Hiranyakasipu was considered to be the elder because he was conceive 
first from the father. 


` 
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Where there are many elder sons bat they are of tho class of the Kgetraja &c,, 
and there is a younger son who is a Aurasa, then the younger Aurasa son succeeds 
to the exclusion of the elder Ksetraja and other kinds of sons This is also on the 
authority of the Kalikaé Purina which says “Let him not consecrate a Kxsetraja or 
a Similar son to the kingdom. Tho Aurasa son alone purifies him from the debt,” 

But if the eldest son is blind or affected by some other such dofects, then the 
younger son is entitled to succeed. As says MANU (IX. 201 & 202) :—“ Eunuchs and 
outcasts, (persons) born blind or deaf, the insane, idiots and the dumb, as well as 
those deficient in any organ (of action or sensation), receive no share.” 

“ But it is just that (a man) who knows (the law) should give even to all of 
them food and raiment without stint, according to his ability, he who gives it not 
will become an outcast.” 

The fact that Manu mentions that such persons are entitled to maintenance 
shows that they are not entitled to inherit their kingdom. 

As an illustration the case of Dhritarastra is quoted, It is said in the 
Mah4bharata :—“ Dhritarastra on account of his blindness cannot get the kingdom, 
Vidura cannot get it because he is of mixed caste called Pârasava, and therefore, 
Pandu became the king.” . 

Though a person for some reason or other may not get the kingdom, though 
he was the eldest, still his son will indeed get the kingdom. As an illustration 
the case of Bhigma is mentioned who voluntarily renounced his claim of inheritance 
in order to let his father Santanu marry the daughter of the Dasa king. Though 
Bhisma assured the king of the Dâsas that he would never claim the kingdom, yet 
the latter was not satisfied with this assurance and addressed Bhisma thus :— 
“Because thou, O lover of truth, hast promised in this royal assembly that for the 
sake of my daughter Satyavati thou wilt not claim the kingdom that is verily worthy 
of thee. Ihave not any doubt, O mighty armed one, on thy score, thou wilt keep 
thy promise, But Ihave very great doubt and fear from any offspring of thine which 
might be born hereafter.” 

This shows that the son of a disqualified person can get the kingdom, Being 
thus addressed Bhisma replied :—“ I have already renounced kingdom, O king, now 
for the further assurance I promise that I shall remain a perpetual celebate and shall 
never marry so that thou mayst be free from all apprehension in future.” 

(But where the elder son is himself disqualified and has got no son of his own 
at the time when the succession opens out) then if the younger son has already been 
consecrated and the elder has not got the kingdom, then if the elder should get even 
an aurasa son, latter will not get the kingdom, but the son of the younger. As was 
the case of Yudhisthira. (For Pandu having already succeeded to the throne the son 
of Dhritarfstra being subsequently born did not get the kingdom’. Therefore 
though Duryodhana was existing (at the time of the death of Pandu) we find 
the following speech in the Mah4bhirata :—“ Dhritardstra being blind did not get 
the kingdom before, how can he get it now (on the death of his brother, Paindu). 
- Similarly Bhisma having already renounced the kingdom once before will not take it 
= now for he is always true to his promise. Therefore we will consecrate to the throne 
Yudhisthira, the eldest of the Pandavas.” 

Then Balambhatta quotes Garuda Purana, in order to show the auspicious times 
of coronation. And then he gives the full ritual of coronation from Baudhfyana, 


The mental equipment of a king. 


Having described the general duties of a householder in general, 
50 l 
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tho author now mentions the specific duties of that particular house- 
holder who is endowed with the qualities of being annointed, &c., 
as a king. 
YAJNAVALEYA. 
CCCIX.-CCCXI.—The ruler of men (a king) should 
be of great enthusiasm, vast aims (liberal and intelli- 
gent), remembering the deeds, serving the elders, dis- 
ciplined, endowed with equanimity of good family, 
truthful in speech, pure, nonprocrastinating, of strong 
memory, non-lowly, and also non-harsh. He should be 
righteous and without bad habits, intelligent, brave and 
a knower of secrets, and guardian of his weak points. 
(He should be) well-versed in the knowledge of Anviksiki, 
in Danda-rule (in the theory of punishment), in varta 
(in Economy) and so also in the three-fold sciences called 
Trayi.—309-311. 
MITAKSARA. 


“Of great enthusiasms ” energy or Utsâha is the pain one takes 
in the means employed for the completion of actions necessary to gain 
the desired human objects (such as wealth, &c.) He who possesses 
this energy in a very large quantity is called Mahotsâha or possessed 
of great energy. 

“ Sthfila-laksa or Vast aims,” he who gives much (sthfila), and — 
can see into the real object (laksa) is so called, viz., a liberal and 
discriminating man, 

“ Kritijfia,” one who knows or remembers (jfia) the deeds (krita) 
good or bad of others, is called a person “ who remembers the deeds.” 
(That is, one who recollects both benefits and injuries, the good o 
bad services of others regarding him.) 

* Vriddha-sevaka,” he who is a servant (sevaka) of elder: 
(vriddha), whether they be so regarded on account of their great 
asceticism, or knowledge or age, &c. He is called “a servan 
of the elders.” : 

“Vinita,” he who is endowed with the quality of vinaya i 
called Vinita or disciplined. By the word Vinaya are doni AE al 

those actions, which a Snåtaka is bound to perform, accor g 
the rules mentioned before, and which are not ie 
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the duties of a king. Such as “ He should run no risk, should not 
without a cause speak bitterly, &c.” as mentioned in verses 132 
ante et seq. 


“Sattvasampanna,” endowed with the quality of Sattva or 
equanimity, viz., devoid of dejection or elation, in adversity or 
prosperity. “Kulina,” of good family, i.e., of noble descent both 


from father’s and mother’s side. “ Sattva-vik,” truthful in speech, 
who is always truthful in his utterances. “ Suchi, pure, both 
externally and internally. ‘‘ Adirgha-sitra,’ nonprocrastinating, he 


who makes no delay in commencing the acts which must be done, or 
in finishing those which have already been commenced. “Smritiman,” 
he who has astrong memory and never forgets the things once learnt. 
“ Aksudra,” non-lowly, vizą who hates low and mean qualities. 
“ Aparusa,” non-hard, viz., who does not proclaim the faults of others. 
“ Dharmika,” righteous, viz., who possesses all the Dharmas of his 
caste and order. ‘“‘ Avyasana,” without evil habits. The vyasanas or 
evil habits are eighteen as have been thus enumerated by MANU 
(VII. 47, 48.) 

“Hunting, gambling, sleeping by day, censoriousness, (excess with) women, 


drunkenness, (an inordinate love for) dancing, singing, and music, and useless travel 
are the tenfold set (of vices) springing from love of pleasure. 


| 
| 


“Tale-bearing, violence, treachery, envy, slandering, (unjust) seizure of pro~ 
perty, reviling, and assault are the eightfold set (of vices) produced by wrath.” 

Similarly Manu has mentioned that out of these the following 
seven are the most pernicious evils (VII. 50 and 51) :— 


“ Drinking, dice, women, and hunting, these four (which have been enumerated) 
in succession, he must know to be the most pernicious in the set that springs from 
love of pleasure. 


“ Doing bodily injury, reviling, and the seizure of property, these three he must 
know to be most pernicious in the set produced by wrath. Among the eighteen 
vyasanas these seven are the most pernicious.” 

“ Prâjña,” intelligent, having the capacity of understanding 
deep and recondite subjects. “Sara,” brave and fearless. “ Rahasya- 
vit,’ a knower of secrets, one dexterous in concealing things which 
ought tobe concealed. ‘‘Sva-randbra-gopté,” a guardian of weak 
points of one’s own. One’s weak point is that through which an enemy 
ean enter his kingdom, and which consist in the seven elements of 
monarchy (see V. 353.) any one of which may be weak, owing to 

axity. He who protects these weak points or covers them up, is said 
to be “ the guardian of his weak points.” 
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“ Anviksiki,” the knowledge of self, the Atmavidyé. He should 

be expert in Atmavidya. (Sinkhya Yoga and Lokdyata.)* 
“ Dandaniti,’ the theory and science of punishment, so necessary 

as a means for the acquisition and protection of his own wealth 

(as well as of his subjects.) [The Arthasastra or the science of 

Politics, Economy. | 

“Varta,” in the rules of Varta, or in the rules of agriculture, 

trade and the rearing of live-stock which are the means of increase of 

one’s wealth. In other words, in Political Economy. (See Artha- 

Sastra, English translation, p. 8.) 

“ Trayyém,” in the three-fold science of Rik, Yajus and Samans. 

“ Vinita,” well-versed or made an expert, by being taught by 

those who are masters of these (viz., of self-knowledge, the science of 

government, the science of Economy and the Vedas.) As says MANU 

(VII. 43) :— 

“From those versed in the three Vedas let him learn the threefold (sacred 

scionce), the primeval science of government, the science of dialectics, and the 


knowledge of the (supreme) Sou); from the people (the theory of) the (various) 
trades and professions," 


“ Narâdhipa,” the ruler of men. In all the previous passages 
the words “a king annointed in government should have these 


qualities ” should be supplied everywhere. 

Translator’s note :—The explanation of “ Vinaya ” by Vijidnesvara is evidently — 
taken from ihe Artha Sfstra of Kautilya where the subject of Vinaya is taught im 
the very first book. 


The external equipment of a Sovereign. 


Having thus mentioned the internal attributes of the person 
who has been inaugurated as a king, the author now mentions the 


external attributes. 
YAINAVALKYA, 


CCCXII.—He should appoint his ministers who 
are intelligent, hereditary servants, steady and pure. In 
consultation with them, he should administer the king- 
dom, so also with the Brâhmana ; thereafter himself. 
—312. 

MITAKSARA. 
Let the sovercign, possessed of the qualities of great ener; y 
&c., ‘appoint his ministers.” What should be the nature of the 


* See p. 6 of the English translation of Arthasâstra by R. Samasastry publisl 
at Bangalore, LVL. 
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| ministers? They should be “intelligent” viz., experienced in the 
_ discrimination of the good and the evil, who are “ hereditary ser- 
vants” viz., whose ancestors were royal servants, and who are in the 
line of succession to such ; who are “ steady” viz., who in the midst 
of great occasions of grief and elation are free from any mental per- 
turbation, and who are “ pure” viz., who are uninfluenced by motives 
of fear, pleasure, wealth or Dharma, in other words, who employ pure 


means in the acquisition of Dharma, wealtb, pleasure and fear. 


He should appoint seven or eight such ministers, as says MANU 
(VII. 54) :— 


“Let him appoint seven or eight such ministers whose ancestors have been 
royal servants, who are versed in the sciences, heroes skilled in the use of weapons 
and descended from (noble) families and who have been tried,” 


Having thus previously appointed his ministers let him admi- 
nister, in consultation with them all, or with some of them, the 
inatters relating to his kingdom, such as making treaties, declaring 
war &c. After thus knowing their opinion, and after “ consulting 
| with a Brihmana, who is expert in the knowledge of all Sastras and 

their meaning, viz., after consulting his Purohita, let him then “ act 
himself,” according to his own reason and understanding. 


The Qualifications of a Royal Purohita. 
Now the author mentions as to the kind of Purohita whom he 
should appoint. 
YAJNAVALKYA. 


CCCXITI.—He should appoint the Purohita who 
is an astrologer, who is highly exalted, who is well- 
versed in the theory of punishment, as well as in 
Atharva-angiras —313. 

MITAKSARA, 


“ Purhoita,” or the family priest. He is so called because when 
all ceremonies having for their object visible or invisible results he is 
placed (Hitam) in front (Puratah). Let him make the Purohita 
attached to him by showing him honour and respect and by con- 
ferring of gifts. What should be the qualifications of a Purohita ? 
To this the author answers by saying “He must be an astrologer,” 
viz., who knows the evil influences caused by planets as well as the 
means of counteracting those influences. 

“Who is highly exalted,” thatis, who is exalted on account 
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of his knowledge, good lineage and the performance of sacred duties 
&e., as taught in the Sastras. “ And who is expert in the theory of 
punishment ” viz., in Arthasastra. 
“Who knows Atharva-angirasa’”’ so that he may be able to 
perform all rituals relating to Santi &c. 


The Qualifications of Ritvijs. 
YAJNAVALKYA. 
CCCXIV.—Let him choose officiating priests 
(Ritvijs) for the sake of performing Srauta and Smarta 
ceremonies. Let him perform sacrifices according to 
rule, and giving large presents.—314. 


MITAKSARA. | 


The Srauta rites are like Agnihotra &c., and the Smarta rites 
are like Upâsanâ &c. For the purposes of performing these rites | 
the king should choose officiating priests or Ritvijs. The king 
should perform also sacrifices like Râjasuya &c., according to the rag 
and in which he should give large presents viz., liberal fees. 


Translator's note—Compare Manu (VII. 78 and 79):—“ Let him appoint 
domestic priest (purohita) and choose officiating priests (Ritvij) ; they shall perform 
his domestic rites and the (sacrifices) for which three fires are required,” f 

“ A king shall offer various (Srauta) sacrifices at which liberal fees (are distri- 
buted), and in order to acquire merit, he shall give to Brahmanas enjoyments and 
wealth.” 

The chief function of the Purohita seems to be to perform magical rites 
according to the Atharva Veda to kill royal enemies &c., while the function of the 
Ritvijs was to perform the ordinary domestic ceremonies, 


The special Fruit of Gift to Brdhmanas. l ! 


Moreover (he should be liberal towards Brahmanas as ordaig 


below). 
YÂJNAVALKYA. 


CCCXV.—He should give objects of enjoyment 
and riches of various kinds to Brâhmaņas. This is the — 
inexhaustible treasure of the kings that which is bestow- 
ed on Bréhmanas.—315. q 

MITAKSaRA. 

To the Brahmanas he should give “ enjoyments,” that is ple 

sure through the gift of presents which are means of getting the 
pleasures. He should give various kinds of riches such as gold, 
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| silver, land, &c., because these gifts are the inexhaustible treasure of 
the kings (which they enjoy in the next life), because whatever is 
given toa Brahmana is not wasted but is stored as a provident 
fund. Though the making of gifts has been ordained as a general 
tule for all the four castes (as in the chapter on gifts), yet its repeti- 
tion here is for the purpose of establishing that for kings making of 
gifts is one of the principal duties. 
YAJNAVALRYA. 


CCCXVI.—This gift is without any flaw, without 
any destruction and not vitiated by penances. For it is 
said that whatever is offered as oblation in Bréhmana 

fire (by way of gift) is superior to the oblations made 
in the physical fire.—316. 


MITAKSARA. 


Moreover “it is said here that the highest oblation is that 

l which is offered to the fire of a Brâhmaņa” viz., whatever is given to 
ha Bréhmana is greater than whatever is offered in fire, viz., whatever 
can be brought about by fire-sacrifice, where liberal gifts are given 
in sacrifices like Rajasuya &c. Because a gift to a Bréhmana is 
_“ Askannam ” * or free from flow or flaw, is avyaya or unchangeable, 
is untainted by penances, because in ordinary fire sacrifices, such as 
Rajasuya &c., animals are killed, but in a gift to a Brahmana there 
is no killing of animals and consequently no performing of penances 
for the sin of killing animals. In ordinary Rajasuya &c., such 


> 


_penances are performed to expiate the sin of killing animals. 
The Method of acquiring Wealth. 


It has been mentioned before “ Let riches be given to Brâh- 
maņas,” now the author mentions by what means wealth is to be 
acquired which is to be so given, and in what order. 
YAJNAVALKYA, 

CCCXVII.—He should seek to acquire by fair 
means; what he has not already got, having acquired it 
let him protect it with care. Having protected it, let 
him increase it with proper means. Having increased 

it, let him deposit it in (deserving) recipients.—317. 


* “ Not split as an oblation ; not covered as a Cow, ” M.-W, 
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MITAKSARA. 


Let him exert according to the rules of Dharmasastra 
acquire that which he has not got. Having acquired with great pair 
let him protect it, viz., let him guard it by constant personal super 
vision. The wealth so guarded, he should cause to increase pb 
honest means, such as regulating the trade-routes &c. Having £ 
increased it “let him deposit it,” viz., bestow it on “ recipients " re} 
three kinds, viz., on religious men, on persons who (are his servants, 
and) work (for wages), and thirdly on persons who minister to his 
pleasures. 


Translator's note:—Compare Manu (VII, 82-89):—“ Let him honour those 
Brahmanas who have returned from their teacher's house (after studying the Veda); 
for that (money which is given) to Br&éhmanas is declared to be an imperishable 
treasure for kings. 

“ The offering made through the mouth of a Brahmana, which is neither spilt, 
nor falls (on the ground), nor even perishes, is far more excellent than Agnihotras. | 


“Let him strive to gain what he has not yet gained; what he has gained let 
him carefully preserve; let him augment what he preserves, and what he has i 
mented let him bestow on worthy men.” 


For Vanik-patha or trade-routes and high ways of commerce &e,, and money } 
collected therefrom, see the Artha-SAstra of Kautilya : and its summary by Mr, Law. 


The Deed of Gift. 

The author next mentions what should the king further do after 
having made a gift to a worthy person. 

YAJNAVALKYA, 

CCX XVIII.—After having made a gift of land or 

having made a corrody, the King (literally the lord-of- 

the-land) should cause a document to be drawn up for 

the sake of information of good kings (who will come) im 

future.—318. | 


j 


MITAKSARA. 


In the above manner “ having given land” by removing hii 
ownership, “ or having made a corrody ” in the form of “so muci 
coined money (rupakâs) per vesselful of such a thing or so many 
per a bundle of leaves,” he should cause a document to be dra 
up. A 

What is the object of this document ? So that the future ki 
who are good and virtuous, may get information that such and su 
a thing, was given to such and such a person, by such a king. 


~.. 
E 
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“The King,” lord of the earth. This shows that the lord of the 
land, viz., the king alone, is entitled to make a gift of the land or 
fix a corrody on such land, but no other person, viz., not that person 
who is lord of the usufruct. (That ir, a Bhû-patiìi alone can make a 
7 gift of the land, and not the Bhogapati, or a landholder who is not a 
landlord). 

. Note :—Colebrooke translates it thus :—Acorrody. So many leaves receive- 


able from a plantation of betel pepper, or so many nuts from an orchard of areca, 
(Ch. I, 5. el, 4). 


Materials and Contents of the Documents. 


| : It has been mentioned above that “ he should cause the docu- 
T ment to be drawn up.” The author now mentiog® how this is to be 


done. 
YAJNAVALKYA. 


CCCXIX and CCCXX.—On a piece of cloth, or a 
copper plate marked on the top with his seal, having 
written (the names of) his own ancestors, as well as of 
himself, the lord of the earth should cause to be recorded 
a fixed edict containing the extent of the corrody and 

i the description of the gift (of land with its) boundary, 


_ bearing his autograph and date.—319-3820. 
. | MITAKSARA. 

“ On a piece of cloth”’ made of cotton. “ On a piece of copper 
plate” on a tablet of copper. “His ancestors ” father, grandfather 
and great grandfather. The word being in the plural number 
indicates that the names of the three ancestors should be recorded 

so as to give a meaning in the plural number. Having recorded 
also good qualities such as bravery, learning &c., of his family he 
should “ get recorded his own name.” By force of the word “cha ” 
meaning “and ” in the text it is implied that the name of the donee 
should also be recorded. So also should be recorded “the extent of 
the corrody and the description of the boundary of the gift.” 

The word “ pratigraha’’ means that which is taken or accept- 
ed (pratigrihyate) viz., a Nibandha or corrody. Its “extent” such as 

_ how much silver money (Rûpaka) &c. “ Danam ” that which is given 
(Diyate) is called Danam or “ gift ” such as field &c. 
Its ‘‘ Chheda” or (boundary.) The boundary is so called because 


by it it is divided (chhidyate) from the adjacent land. A boundary 


51 
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may be a river or any other limit. It should contain also a descriptic 
of the extent of the land gifted, with its Nivartana (area in 
and breadth). Such as, “ bounded on the south by such and s 
river, or such and such village, or field, on the east by such and sucl 
village whose length (Nivartana) is so much.” All this should we 
be recorded. ià 
“ Avata or Aghâtța” translated as limit, being in the nature of | 

river, town, road &c., are things which are not fixed, being liable te 
increase or decrease of area, so to avoid that contingency it is neces 
sary to give the Nivartana or length and breadth of these limits a 
well as of the land gifted. (A Nivartana is thirty Dandas or pole i 
length, a danda equ to ten feet). * 
Translator’s note :—The bringing in the word Nivartana by Vijñânesvara in hi 
commentary, perhaps, indicates that he favoured an alternative reading of this 
verse 320 in the form of Dana-chchheda-nivartanam, meaning “ the length in poles 
of the boundaries of the land gifted,” 
“ Bearing his autograph ” in some such form :—“ Whatever is 
written above is approved by me, named so and so, son of so and so.” 
“ Bearing date.” The dates are of two sorts, one calculated 

` from the years from the Saka king, and the other in the ‘form of 
Samvatsara. Both these dates should be given. 
è “ Kâla-sampannam ” “ mentioning the time” may also mean 
besides date, the time such as the happening of solar or lunar eclipse 
&c., (for on such occasions gifts are generally made). 
“ With his own seal ” such as the figure of eagle, boar, &e. 

“ Marked on the top” t.e., marked on the very face of the document. 
“ A fixed,” durable or permanent. — i 
(Šâsanamj transiated as edict, comes from the root Sas, to com- 
mand, to inform. An edict means that future kings by seeing this 
should protect and respect (the holder of) the gift. . 
“ The lord of the earth should cause ” and nob any other enjoy- 

er of the land (viz., the Mahipati as distinguished from the Bhogapati 
or a mere landholder who is not a landlord). 
He should cause it to be recorded by that officer of his, who is 

in charge of peace and war (ì.e., by a Kayastha) and not by an; 
else. As says a Smriti :— That officer of his who is sandhi 
ha-kari or the officer in charge of peace and war should be its 


He, commanded by the king himself, should write out the royal 
Trunslator’s note :—According to Aparérka a similar verse is attri 


* “A measure of land (20 rods or 200 cubits or 40,000 
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Vyisa, but is not found in that Smpiti. According to the Smriti quoted by him the 
dict should be addressed (after mentioning the place, country, town and the pedi- 
gree of the donor), to all Brahinanas and other gentry and officials, the kinsmen of 
the donor, as well as Kayasthas, ambassadors, physicians, Mahattras, Medas down 
to Chandalas. 

By the mere fact of gift the fruit of gift being accomplished 
(the gift being complete) the making of the edict by giving additional 
security to the enjoyer of the gift leads to larger amount of merit or 
gift. 

Translator's note:—Compare Visnu (III. 82). ‘To those upon whom he has 
bestowed (land) he must give a document, destined for the informatiom of a future 
ruler, which must be written upon a piece of (cotton) cloth, or a copper-plate, and 
must contain the names of his (three) immediate ancestors, a declaration of the 
extent of the land, and an imprecation against him who should appropriate the dona- 
tion to himself, and should be signed with his own seal.” 

On the above, the translator Mr. Jolly gives the following note :—“ The re- 
peated use of the particle “ Cha ” in this Satra signifies that the document in ques- 
tion should also contain the name of the donor, the date of the donation, and the 
words, written in the donor’s own hand, “ What has been written above, by that is 
“my own will declared.” The term Danachhedopavarnénim, “ containing a declara- 
tion of the punishment awaiting the robber of a grant,” may also mean, “ indicating 
‘the boundaries (such as fields and the like) of the grant.” The seal must contain 

the figure of a flamingo, boar or other animal. (Nand). Numerous grants on copper 
_ plates, exactly corresponding to the above description, have been actually found in 
‘divers parts of India. See particularly, Dr. Burnell’s Elements of South Indian 
Palaeography.” 
Thus the term Danachchhed-opavarnanim may have these two meanings, viz., 
“an imprecation against him who should appropriate the donation to himself” or, 
secondly, *‘ indicating the boundaries of the grant.” The former meaning is taken 
by Apararka. The Sûtra of Visau is in these words :— 


aat a Rugat iaga: ward (?) qada a 
qt aat at iia agaigai aA RNA Tareq | 
The Residence of the King. 
. Now the author mentions the place fit for the residence of the 


` king. ) 
YAJNAVALKYA. 


COCXXI.—Let him dwell in a country which is 
pleasant, fit for cattle and where his own people can 
easily find their livelihood, and which is Jangala. There 
let him build fortresses for the protection of himself, of 
_his treasury and his people.—321. 
MITAKSARA. 


| “ Pleasant ” made delightful by trees like Asoka, Champaka &c. 
“Fit for cattle ” which is good for cattle which tends to cause the 


. 
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increase of cattle. ‘‘ Where people can easily find their livelih 
from abundance of tubers, roots, fruits, flowers &c. “Jat 
though this word generally means country where there is little 
and which is full of trees and hills yet here by the word Jah, 
to be understood a country where there is abundance of water 
and hills. “Let him dwell” let him settle. “There” in 
country, “let him build a fortress ” for the sake of the pro n 
“of himself” of the treasury ” like gold &c., “ and of his subjects.” 
This fortress is of six kinds as described by MANU (VII. 70):— 
“ Let him build (there) a town, making for his safety a fortress, protected bj 
a desert, or a fortress built of (stone and) earth, or one protected by water or tr 
or one (formed by an encampment of armed, men or a hill-fort.” a 
Translator's note :— Compare Visnu (III. 4-6):—“ Let the king fix his abode i 
a district containing open plains, fit for cattle, and abounding in grain; 
“ And inhabited by many Vaisyas and Sdras. 
“There let him reside in a stronghold (the strength of which consists) either it 
{its being surrounded by) a desert, or in (a throng of) armed men, or in fortificatior 
(of stone, brick, or others), or in water (enclosing it on all sides), or in trees, or i 
mountains (sheltering it against a foreign invasion),” 


The Royal Oficials. 
YAJNAVALEYA, 


_CCCXXII.—In every one of these let him appoint 
supervisors who are skilful, pure, and experts and who 
are active in matters of income and expenditure.—322. — 


MITAKSARA. 


Moreover “in every one of these,” Dharma, Artha and Kama, 
religion, ea and pleasure (in Ha various departments), “leti him 
appoint” or engage, “supervisors” who are capable officials. 
THEY SAY :— 

“In matters of Dharma let him appoint those who know Dharma, in matter 
relating to wealth let him appoint learned men skilled in Economic Science. 
matters (relating to pleasure such as) women let him appoint eunuchs, and in meni 
and reprehensible works let him appoint low-caste men.” 


What sorts of men these officials should be? They should be 
“ experts” not devoted to any other occupation, “ skilful” or 
of that particular occupation, “ pure” t.e., free from four sorts € 
vices. i 

‘Tn matters of income,” in the knowledge of those places whi 
are sources of income such as gold mines &c. “In matters of e: 
diture” who know the proper ways &c., where gold &c., shoul 
bestowed. “ Active” not lazy. 
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By force of the word “cha” in the text, other attributes like 
wisdom &c., should also be included. As IT HAS BEEN SAID :— 


“The fitness of an official consists in his devotion to his master, in the absence 
of all bad habits in the discharge of his duties, in want of negligence and in being 
pure in his test of honesty, and in being wise and persevering.” 

Translator's note :—Compare Manu (VII, 62 and 81) and Visnu (IIT. 16-46) :— 
“ Among them let him employ the brave, the skilful, the high-born, and the honest 
in (offices for the collection of) revenue, (e. g.,) in mines, manufactures, and store- 
houses, (but) the timid in the interior of his palace. (Manu. 62), 

“ For the various (branches of business) let him appoint intelligent supervisors ; 
they shall inspect all (the acts) of those men who transact his business.” (Manu 81). 

Visnu:—16. “ Let the king appoint able officials for the working of his mines, 


for the levying of taxes and of the fares to be paid at ferries, and for his elephants 
and forests. 


17. “(Let him appoint) pious persons for performing acts of piety (such as 
bestowing-gifts on the indigent, and the like) ; 


18. “Skilled men for financial business (such as examining gold and other 
precious metals); 


19. “Brave men for fighting ; 
20. “Stern men for acts of vigour (such as beating and killing) ; 
21. “ Eunuchs for his wives (as their guardians).” 


Note.—The four kinds of upadhâ suddhi are: 1, loyalty, 2. disinterestedness, 
3, continence, 4, courage. 


Gift of Conquests of War. 
It has been mentioned in a general way, that out of his own 
property the king should give to the Brahmanas “objects of enjoy- 
ment and various kinds of riches” (verse 315). Now the author 


mentions the high merit acquired by kings who make gift of objects 
won by their own valour. 


YAJNAVALEYA. 

CCCXXITII.—There is no higher virtue for kings 
than acquiring (wealth by) war, and giving that property 
to Brahmanas, and giving security always to his sub- 
jects.— 323. 


MITAKSARA. 

There exists no higher duty for kings than this that what they 
have won in battle they should give that wealth to Brâhmaņas and 
further they should give the gift of security to the subjects. 

Heaven is the Reward of Dying in Battle. 


It has been said that the wealth in battle should be given. To 
one engaged in battle for the purpose of acquiring wealth there is 
possibility of reverse (death) and thus there is no acquisition of wealth 
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nor of virtue ; so it is better not to engage in battle. To those who 
entertain such doubts the author says :— 
YÂJNAVALKYA. 

CCCXXIV.—Those who in battles are killed for the 
sake of land, without turning their face back fighting all 
the while with weapons which are not treacherous, they 
certainly go to heaven just as the Yogins do.—324. 


MITAKSARA. 

Those who for the sake of lands &., have engaged in battles, 
and (who seeing an imminent defeat before them, still) do not turn 
away their face, but are killed and die facing their enemies, they go 
to heaven, just as those persons go, who are engaged in the practica 
of Yoga. Provided that they are warriors who do not use weapons 


which are treacherous such as weapons dipped in poison, &c. 

Translator's note :—According to Apararka this is not a war of aggression but’ 
one of self-protection. “For the sake of land” means for the sake of protecting 
their own land primarily. Secondarily it means to conquer the land of the enemy. 
Those who are killed in such a righteous battle do not get a temporary heaven but 
like the Yogis they get a heaven from which there is no rebirth but a progression 
towards Mukti after enjoying the fruits of heaven. 

Compare the following :—“ There is no higher duty for men of the military 
caste, than to risk their life in battle. 

“ Those who have been killed in protecting a cow, or a Brahmana, or a king, 
or a friend, or their own property, or their own wedded wife, or their own life, go to 
heaven.” (Visnu III, 44 and 45).! 

Compare also Manu (VII. 87 et seq.). 


YAJNAVALKYA. 

CCCXXV.—Those who still advance, though (their 
ranks) are broken, get for every step (forward) the re- 
ward of sacrifice. While those who are killed while 
running away from their foe, of them the king acquires 


all their merits (while they die meritless).—325. 


MITAKSARA. 

Moreover when his own forces like elephants, horses, chariots 

and foot soldiers are broken, those who still advance without retreat- 
ing, towards the force of their enemies they get for every step tak 

forward the fruit of a sacrifice like that of an Asvamedha. While, 

on the other hand, the author mentions that there is incurring of 

guilt ‘ while those who are killed while running away from their foe, 

of them the king acquires all their merits.” 


’ rE o 
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Giving Quarters to Those Who Surrender &c. 
YAJNAVALKYA. 
CCCXXVI.—Let him not kill him who says “I am 
thine,” or who is a eunuch, or who is without any arm 
or who is fighting with another or who has ceased from 


fighting or who is merely a spectator in the battle and 
such like.—326. 


MITAKSARA. 


Moreover he who says “I am thine,” or he who is a “ eunuch ” 
or impotent, “without arm” without any weapon, “ who is fighting 
with another,’ who is engaged in battle with another, “who has 
ceased,” who has turned away from the battle-field or “who is a 
spectator,” who is merely a looker-on, “he should not kill,” this 
phrase should be added to every one of the above clauses. “And 
such like,” by this phrase is to be included the drivers of the 
chariot, the grooms of the horses &c.: As says GAUTAMA 
(X. 17 and 18). 

“ No sin (is committed) by injuring or slaying (foes) in battle.” 
“Excepting those who have lost their horses, charioteers, or arms, those who 
join their hands (in supplication), those who flee with flying hair, those who sit 


down with averted faces, those who have climbed (in flight) on eminences or trees, 
messengers, and those who declare themselves to be cows or Brahmanas.” 


Translator’s note:—In the light of this quotation from Gautama, the text of 
the Mitaksara should be corrected from “ Asva-sfrathya” to “ Vy-asva-sarathya.” 
The passage therefore ought to be translated “By the phrase and such should be 
included those who have lost their horses, charioteers &c.” 


SANKHA also has said :— 


“ Let a person not kill him who is drinking a drink, or who is eating or who is 
taking off his shoes, nor should a person who is clothed in armour kill one who is 
without armour, nor should he kill a woman nor an elephant nor a cavalry horse, 
nora charioteer nor a Brahmana. Similarly let a person who is not himself a 
king kill the king.” 


Inspection of Treasury and Accounts. 


YAJNAVALKYA, 


CCCXXVI.—Furnishing protection, rising up let 
him inspect income and expenditure, personally. After 
that having looked into cases (awaiting decision), and 
having bathed let him eat at his pleasure.—327. 
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MITAKSARA. 
“Furnishing protection,’ having made arrangement for the 
protection of himself and of the city. “ Rising up,” early in the 
morning, every day. “ Personally let him inspect the income and 
expenditure.” “After that having looked into cases,” having 
attended to state business (Vyavahéra). “Having bathed,” at 
midday time. “Let him eat at his pleasure,” at the proper time. 
Sending thz cash to Treasury. 

YAJNAVALKYA. 
CCCXXVIIL.-—The gold brought by his agents, let 
him deposit in his treasure chests. After that let him 
see the spies and then let him send away his messen; 
gers, being attended by his ministers.—328. 


MITAKSARA. 

Afterwards the gold &c., brought by his agents appointed to 
bring gold &c., should be seen by him personally and then he should 
deposit it in his treasure chests or coffers. l 

After that let him see his “spies” who are trustworthy and 
have returned (from their work) who were sent (previously by him) 
to his enemies’ kingdom, to find out the affairs of that state being 
disguised as ascetics, mendicants &c., and moving in secret. Hav- 
ing thus seen his spies, who were senton secret service, let him 
make them sit in some retired place. 

(Having described the duties of a spy, now is shown the 
difference between a spy and a messenger or an envoy). After 
thus inspecting the spies let him see the Dûtas (envoys, messengers, 
and ambassadors). The Ddatas are those who openly are sent to 
another kingdom and return from that place (openly). Their move- 
ments are open (opposed to the secret movements of spies). 

The Three Kinds of Spies. 

The spies are of three sorts, Nisristirtha, Sandiatértha, and 
Sisanahara. Among these the Nisristartha emissaries are those who 
are competent to explain themselves the purport of the king 
message, in their own words appropriate to time and place. Sandis- 
tirtha are those who merely repeat the errand in the words told to 
them, to another. (They are something like heralds and courtiers). 
The Sisanaharas are those who carry the edict of the king given to 
them in writing. 


ê 
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“Being attended by his ministers” “let him see” those 
envoys whom he had previously sent and who have returned now. 
Having seen these envoys and having heard their report, let him 


send them out again. 


Translator’s note:—Compare Kautilya’s ArthasAstra Chapter XI of Book lon 
the Institution of Spies, 


Rest and Review of the Army. 
YAJNAVALKYA. 


CCCXXIX.—After that let him divert himself as 
he may like alone or in the company of his ministers. 
And having seen his forces let him have consultation 
with the commander of the army.—329, 

MITAKSARA. 

Afterwards in the afternoon, “as he may like” following his 
own fancy, alone, “let him divert himself” in his interior apart- 
ments. 

“Orin the company of his ministers” who are confidential, 
skilled in arts (like music &c.,) and who are witty (buffoons and 


jesters). Surrounded by such ministers and by beautiful, young, 
clever women let him enjoy himself. As says MANU (VII. 221.) 


“ When he has dined, he may divert himself with his wives in the harem; but 
when he has diverted himself, he must, in due time, again think of the affairs of 
the state.” 


After that, dressed in the special (military) uniform, and 
adorned with flowers, sandal paste and ornaments, and “having 
reviewed the forces ” like elephants, the horses (cavalry), the chariots 
and foot-soldiers “let him have consultation’’ regarding the protec- 
tion of these forces appropriate to time and place, “ with the com- 
mander of the army,” viz., with the commander-in-chief. 

Evening Prayer, Hearing Report of the Spies £c. 
YAJNAVALKYA. 

CCCXXX.—Then having finished his evening pray- 
ers, he should hear the secret reports of the spies. Then 
let him enjoy a little with music and dancing (and then) 
take his meals, (after that) he should read sacred 
books. —330. . 4 

i MITAKSARA. 
Afterwards in the evening time “ having finished his evening 


prayers.’ Though by the general rule (for all twice-born he should 
52 
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perform his evening prayer in the evening) it was already ordained, 
yet its repetition here is for the sake of reminding him not to forget 
this (general rule of evening prayer) in the press of public business. 

After that “let him hear” with* arm in his hand, in his 
interior apartments, “the secret reports of the spies” whom he had 
already seen before and had caused them to be kept in a particular 
place. As has been said by MANU (VII. 223.) 


“Having performed his twilight-devotions, let him well-armed, hear in an 
apartment the doings of those who make secret reports and of his spies.” 


After that having played for some time “with music and 
dancing” and entering a separate apartment, “let him take his 
meals.” As says a Smriti (MANU VII. 224.) 


“ But going to another secret apartment and dismissing those people, he may 
enter the harem, surrounded by female (servants), in order to dine again." 


“Then he should read sacred books ” according to his power, 
so that he may not forget them. 
Going to bed and rising therefrom with morning duties, 
YAJNAVALKYA, 


CCCXXXI.—He should enter (the sleeping apart- 
ment) with the sound of musical instrument and similarly 
arise from sleep. Then he should think over the scrip- 
tures after having awaken from sleep and then also 
(think over) all other duties (to be done during the day.)-- 
381. 

MITAKSARA. 


After this “with the sound of musical instrument” like conch 
shell “let him enter” that is, go to sleep. “And similarly” with the 
sound of musical instrument (blowing of the conch shell) “let him 
arise from sleep.” After having arisen “let him think over the 
scriptures ” during the last quarter of the night alone or in the 
company of trustworthy knowers of the scriptures. Then “ think 
over all other duties” wiz., all that he must do (during the day). 

The rule for illness. ~ 


All the above rules apply to a king who is in the enjoymen 
of good health. But one not in good health, should employ anotl 
for all these acts. As says MANU (VII, 226), 


” A king who is in good health must observe these rules ; but , if he is indisposed, 
he may entrust all this (business) to his servants,” of 


The morning duties of the king. | 


e 
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YAJNA VALKYA, 

CCCOXXXIT.—After that he should despatch his 
spies to his own and to others, with honour. Being 
blessed with the benedictions of Ritvijs, Purohita and 
Acharya.— 332. 

CCCXXXIIH.—And having seen the astrologers 
and physicians let him give them cows, gold and land, 
naivesika gifts and so also houses to Srotriyas as well.-- 
335. n 

MITAKSARA. 

Afterwards while still in his bed room “ Let him despatch ” 
for the purpose of finding out their inmost secrets (lit. what 
they intend doing), “ his spies ” who are trustworthy, “ with honor” 
after having honoured them with gifts, honours and other show 
of respect. “To his own” feudatories and officials in charge of 
provinces, and “to other ” (inimical) kings. 

After that having performed his morning prayer, and finished 
his fire oblation, and “being blessed with the benedictions of his 
Purohita, Ritvij and Acharya,” and “having seen the astrologers ” 
and knowing from them the position of the planets &c., (indicating 
the influences for that day), and having directed the purohitas &c. to 
perform the propitiatory rites (for the malefic planets &c.), and 
“ having seen the physicians ” and telling them the condition of his 
own bodily health, and directing them to prescribe proper remedies 
for him (if necessary) “let him give to the Srotriyas,” Brahmanas 
well-learned in the Vedas, “houses ” well-built, white like marble 
&e., and “ Naivesika gifts ” appropriate to be given in marriage, like 
the ornaments of a bride, so also let him give milch “ cow,” “gold ” 
and “land.” The phrase “let him give” applies to each one of 


the above. 

Translator’s note:—The word “Naivesika” in the verse translated as 
“marriage gifts” means all the accessories of marriage, such as ornaments to be 
given to a bride &c., as well as it means all the household furnitures &c. The 
cows, gold, land, houses, and accessories should be given of course, to the Srotriyas. 
The reading of Vijiianesvara is “ Srotriyebhyas,” that of Apardrka is “Srotriyanam. 4 
The meaning in both cases is however the same, 

The treatment of various kinds of people. 
YAJNAVALKYA. 


CCCXXXIV.—The Sovereign should be lenient 
towards Brahmanas without duplicity towards his 
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friends, angry towards his enemies and as a father to 
his servants and subjects.—334. 
MITAKSARA. 

Moreover “the king should be lenient,” for giving “ towards 
Brahmanas,” though they may insult him. He should be “ without 
duplicity,” without crookedness, “ towards friends’: who are affection- 
ate and friendly disposed. “Towards enemies he should be angry.” 
“ Towards the whole class of servants and subjects” by promoting 
their welfare and by removing all that is injurious to them, let 
him be “ like a father ” full of kindness and mercy. The word “he 


should be” is to be construed with every one of the above phrases. 
Note.—Cf. Visnu III. 96. Manu VII. 32. 


The fruit of good government. 

YAJNAVALEYA. 

CCCXXXV.—He takes the sixth part of the 
virtuous deeds (of his subjects) by protecting them with 
justice. Because the protection of his subjects is 
greater than all gifts.—335. | 


MITAKSARA. 

The author now mentions the fruit of protecting his 
subjects. Because by “ justice” according to the method described 
in the scriptures, “ protecting subjects” the king “takes up the 
sixth part” or a sixth, share, “from the virtuous deeds” accumu- 
lated by his subjects who have been so protected, and because “ from 
all gifts ” like those of land and the rest, “ protection of subjects 
carries” greater fruit, therefore, towards subjects he should be like 
a father. Thus this verse should be construed with the phrase “he 


should be like a father towards his subjects ” of the previous verse. 
Note.—Compare Manu VIII. 807 ‘and Visnu III. 28 and Gautama XI, 11. 


9 


Protection from cheats ce. 
YAIJNAVALKYA. 


CCCXXXVI.—Let him protect his subjects who 
are oppressed by cheats, thieves, men of bad livelihood 


and of violent deeds and the rest specially from the 
-Kaéyasthas.— 336. 

MITAKSARA. 

“Chatas or cheats” are persons who misappropriate the 

property of another by first begetting confidence in them and then 
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defrauding them. “Taskaras” thieves who take the properties 
of others in secret. “‘Durvpitas” men of bad livelihood such as - 
jugglers, gamesters &c. “ Mahâsâhasikas ” Sihasa means force. That 
which is done by Sâhasa or force is called Sihasam. Where this force 
or Sahasam is great or mahat, it is called Mahâsâhasam. Those 
who employ this great force are called Mahâsâhasikas. They are per- 
sons who takeyaway the property of others openly by force. 


(The cheat takes away the property by begetting confidence, 
the chief by stealth, and the depredator or Mahâsâhasika openly). 


By the words “and the rest ” are to be included persons who 
are hereditary conjurers and live by that profession. 


“Oppressed” troubled by these (cheats &c)., “let him protect 
his subjects.” “ Kayasthas” are accountants and scribes. Oppressed 
by them the subjects should be specially protected, from their oppres- 
sion. Because they being the favourites of the king (Rajavallabha), 
and being excessively cunning and because they are most difficult 
to be controlled (or prevented from their evil ways). 


Translator’s note :—It is doubtful whether the word Kayastha means here the 
caste known as Kayastha or whether it is merely the name of a profession such 
as that of scribes. This is the first time that in the Smritis this word occurs, 
_ Manu does not mention it at all. It is in the Yajiiavalkya that we find it for the 
- first time. It occurs in the Visnu Smriti (VII. 3) :—“ Rajadhikarane tan-ni\ ukta- 
| kâyastha-kpitam, tad-adhyakşa-kâra-chihnitam râja-sâkgikam.” Here however the 
word Kâyastha has been translated by Mr. Jolly by the word scribe. He does not 
take it to mean the caste Kayastha, His translation is:—“ A document is (said to 
be) attested by the king when it has been executed (in a court of judicature), on 
_ the king ordering it, by a scribe, his servant, and has been signed by his chief judge, 
with his own hand.” The word Kayastha occurs also in Vyâsa Smriti as quoted by 
Aparirka under verse 318 of this Adhyaya. The copper plate grant should be 
addressed to several persons among whom is mentioned the Kayastha. There also 
the context shows that it does not mean the caste K4yastha but the professional 
scribe. Thus Vyfsa is quoted as saying that the grant should be addressed to 
“ Kutumbino’tha kayastha-duta-vaidya-mahattaran.” It may however mean there the 
caste Kayastha as well as the caste Vaidya. Apardirka in commenting upon this 
verse 336 of Yajfiavalkya explains the word Kayastha by saying :—“ Kayasthah 
karidhikritah,” Kayasthas are revenue officers, 


The fruit of not protecting subjects. 
YAJNAVALKYA. 


CCOCXXXVII.—When not protected, whatever sin, 


subjects commit from that verily goes to the king the 
half because he takes taxes from them.—337. 
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MITAKSARA. 
“ Whatever sin ” like theft, adultery etc., “ which unprotected 
subjects commit, from that” sin, “half to the king” goes as his 
share, “‘ because he” the king, in consideration of protection, “ takes 
taxes ” from the subjects. 
The king to keep himself informed of the doings of his officials. 
YAJNAVALKYA. 


CCCXXXVIII.—Having known through his spies the 
conduct of those who are office-holders in his kingdom, 
let the king honour the righteous and punish the oppo- 
site.—338. y 

MITAKSARA. 

“The king having known ” fully “ through his spies” possessing 
the qualities as described above, “the conduct,” the deeds, “of 
those ” appointed by him as “ office-holders in his kingdom ” to hold 
certain posts of trust, “should honour ,” with’grants, titles and hospi- 
tality “the righteous” officials who are well-behaved. “ The oppo- 
site or unrighteous ” whose conduct is bad, the king after investigat- 
ing fully into their misdeeds, “should punish them according to the 


extent of their guilt. 
Note.—Compare Visnu, ITI. 35-37. 


YAJNAVALKYA. | 

CCCXXXIX.—Let him banish the takers of bribes, 

after having deprived them of their wealth. Let him 

settle always in his kingdom the Srotriyas (by giving 

them) grants, titles and hospitality.—339. 
MITAKSARA. 


And again those who “are bribe-takers”’ should be deprived 
of their wealth, and the king should “ banish them from his king- 
dom.” While “the Srotriyas, through grants, honour and hospi 
tality ” should be induced to “settle” in his kingdom always. 

' The fruit of illegal taxation. 
YAJNAVALKYA. 
CCCXL.—The sovereign who increases his treasury 
by illegal exaction from his kingdom soon bereft of goc 
luck, goes to destruction along with his kinsmen.—d40. 


; 


| 
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MITAKSARA. 

That sovereign who increases his own treasure by taking pro- 
perty through illegal means from his kingdom, “soon” quickly, 
“being bereft of good luck” by losing his Lakgmi or good fortune, 
“ goes to destruction ” or ruin, “ along with his kinsmen.” 

YAJNAVALKYA. 

CCCXLI.-—The fire arising from the heat of the suf- 
fering of the subjects does not cease without fully burn- 
ing the family, fortune and life of the king.—341. 

MITAKSARA. 

That heat which arises through the suffering of the subjects 
caused by the oppression of thieves etc., is like the blazing physical 
fire representing the sinful deeds of the causer of oppression. That 
fire does not cease burning or is not extinguished till it has not fully 
burnt down or destroyed the family, fortune and life of the king. 

* Conquering and the treatment of conquered Subjects. 
YAJNAVALKYA. 

 CCCXLII..—Al that very merit of the sovereign 
which he acquires in protecting his own kingdom is 
gained by him when becoming master of another king- 
dom, (and treats the conquered justly).—342. 

MITÂKSARÂ. 

Whatever merit accrues to the king in protecting his own king- 
dom righteously, all that merit he obtains when bringing another 
kingdom under his control he treats the vanquished equitably in the 


manner to be described hereafter. And he gets the sixth share of 
| their merits (dharma). 


Preserving the manners and customs of the conquered. 
YAJNAVALEYA. 
CCCXLIIL.-—Whatever be the custom, laws and 
family usages in a country, those verily should be ob- 
served by him when the country has come under his 
control.—343. 


MITAKSARA. 
Moreover when an enemy’s country has come under his control, 
then he should not produce confusion thereby introducing the 
customs and laws of his own country. “ Whatever be the customs, 
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laws and family usages in that country ” those should be observed 
and preserved by him in the same state as they were before. Pro- 
vided that these customs etc., be not against sacred scriptures. 

“ When the country has come under his control,” this shows 
that before the country coming under his full control there is no ru 
(because it is in a state of war still). As has been said (Manu VII. 
195) :— 


“ When he has shut up his foe (ina town), let him sit encamped, harass hig 
kingdom, and continually spoil his grass, food, fuel, and water.” 

Translator's note:—Mr. Roer translates the verse thus :— Of a newly subja- 
gated territory, the monarch shall preserve the social and religious usages, also the 
judicial system and the state of classes as they already obtain.” 

Compare Manu VII. 201-203 and Visnu III. 42 :—“Having conquered the country 
of his foe, let him not abolish (or disregard) the laws of that country.” 


Concealing the state secrets. 
YAJNAVALEYA. 
CCCXLIV.—Because a kingdom has its root im man- 
tra (secret deliberations) therefore he should make the 
mantra well protected, so that people may not get any 
inkling of it till the fruits of the acts have not arisen.— 


344. aaaf 
MITAKSARA. 

It was mentioned in the verse 312 that the king should adminis- 
ter the kingdom in consultation with his ministers. These consulta- 
tions (mantra) are referred to here. “Since the kingdom is based. in 
mantra therefore the mantra,” he should “guard very carefully” 
so that “of his” king’s “acts” like peace, war and the rest, people 
should not know the mantras “ till their fruition,” till the accomplish- 
ment of the objects aimed at by those deliberations. 


The neighbouring sovereigns. 
YAJNAVALEYA. 

CCCXLV.—A neighbouring sovereign, the one next 

to him, and the one situated beyond the latter, (shoul 
be considered) as an enemy, a friend, and as a neutral 
power in the due order. Thus the circle of neighbouw 
ing powers (on all his four sides) should be consideres 
in due order and should be treated with negotiatic 
and the other means of diplomacy.—345. 
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MITAKSARA. 


i Moreover, “ Enemy.” “ A friend ” an ally. “ A nentral power” 

different from the other two (neither a friend nor a foe). These three 
are further sub-divided into three kinds :—Sahaja or born, Kritrima 
or made or artificial, and Prakpita or natural. Among these “a born 
enemy ” is like brothers of the half blood, uncles and their sons etc. 

i “An artificial enemy” is one who has done some wrong towards 
him or towards whom some wrong has been done. “A natural 
enemy” is the ruler of a neighbouring state. “A born friend” is 
like a sister's son, a father’s sister’s son, a mother’s sisters son and 
the rest. ‘An artificial friend ” is one who has done a good turn or 
towards whom some good has been done. “A natural friend ” is the 
ruler of a state next beyond his neighbouring state. 

A born neutral and an artificial neutral are those who are free 
from the characteristics of born friends and enemies and artificial 
friends and enemies. A natural neutral power is the king of the 
country beyond his neighbour’s neighbour, viz., between whose and 
his kingdom two other kingdoms intervene. 

The enemies are of four sorts, (1) Yatavya who is to be har- 
rassed, (2) Uchchhttavya who is to be exterminated dr uprooted, 

(3) Pidantya who is to be troubled, (4) KArsaniya who is to be 

_ weakened and made lean. 

Among these the immediate neighbouring king is to be harrass- 
ed. And the king who is addicted to vice, who is weak in his 
military forces, whose disposition is non-attachment to worldly 
business, who has no fortress and has no allies and is weak, should 
be uprooted. P 

The sovereign who has no good counsellors or secret policy 
and is weak in force is Pidantya or is to be troubled. 

A sovereign who is strong in possessing powerful allies and 
forces is a Kârsaniya or one who should be weakened. 


As says a text :— 

“By exterminating or uprooting fully, by harrassing or troubling, by punishing 
with employment of force and by weakening through the process of making him lose 
his treasury and by punishing him are said to be the four processes of treating an 
enemy.” 


A friend is of two kinds, (1) he who is to be strengthened, (2) 
| he who is to be weakened. An ally who is weak in money and 
forces should be strengthened. An ally who is strong in finance and 


forces should be weakened. 
53 
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‘A neighbouring sovereign, the one next to him, and the one 
situated beyond the latter” are declared to be the natural enemy, 
the natural friend and the natural neutral respectively, 
immediate neighbour is a natural enemy. The king next to this 
immediate neighbour is a natural friend or ally. A king beyond 
this latter is natural-neutral. The remaining ones again being y 
known have not been described here. 


This “circle of neighbouring powers should be considered i 
due order,” beginning from east (and. going in due order from south, 
west up to north). The king should know the inmost workings 
these neighbouring kings. Having known how they are disposed 
towards him he should employ the methods to be described later om 
viz., those of “ negotiations and the rest.” ld 


Thus in front, in the rear and on his two flanks there are three 
sorts of sovereigns in his quarter, which make up twelve and himself 
the thirteenth. This circle consisting of thirteen kings himself being 
the centre is called the royal circle in the shape of a lotus. In j{ 
the above enumeration of enemies, allies and neutrals is included 
the division of neighbouring sovereigns into (1) P&rsni-gréha, 
(2) Akranda, (3) Asâra &c., made by authors of Arthasastra. They 
being merely terminologically different have not been separately 


mentioned by the Yogisvara, the mystic lord (Yajiiavalkya). i 
Note,—Compare Visnu III. 38-40 and Manu VII. 154, 155, 158, 159, 156, 
«“ Towards his (neighbour and natural) enemy, his ally (or the power next 
beyond his enemy), a neutral power (situated beyond the latter), and a po 
situated between (his natural enemy and an aggressive power) let him 
(alternately), as the occasion and the time require, (the four modes of obtainir 
success, viz.) negotiation, division, presents, and force, 
“On the whole eightfold business and the five classes (af spies), on the good: 
will or enmity and the conduct of the circle (of neighbours he must) car 
(reflect). 
« On the conduct of the middlemost (prince), on the doings of him who seel 
conquest, on the behaviour of the neutral (king), and (on that) of the foe (let hi 
sedulously (meditate). 
“ These (four) constituents (prakrit, form), briefly (speaking), the fou 
ef the circle (of neighbours); besides; eight othera are enumerated jo 
Institutes of Polity) and (thus) the (total) is declared to be twelve, 
“ Let (the king) consider as hostile his immediate neighbour and the parti 
of (such a) foe, as friendly the immediate neighbour of his foe, and as neutral 
king) beyond those two. om 
“ Let him overgome all of them by means of the (four) expedients, coneil 
and the rest, (employed) either singly or conjointly, (or) by bravery and po 
(alone).” 
See also Kamandakiya-nitisara, VHI 17. 
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“Råne: ANIRAA: | 
maraa Aaa ARA goa: 0” 

8o also see Kautilya ArthasAstra Chapter VI. Page 258, Mysore Edition— 
“Ranae: aaa: wa! aad aaa wanad zimah Agza: | 
Fares fiesta: stha: ari genkfadtar: | amifaaaRia Graf aniraa 
waaay ya sam yma garni wean gA 1 gaaat 
spauda: gemaa: | A aAa a san Ama opiate 
amig aari aga, aAA saa 1” 

Compare dE binondar' VII! 7-11 with Yâjñavalk ya, 1809-311. 

“ASA JENAR: WEFAN | 
aaga giana mme gaT i 
DRAGAN TA: EITIATT | 
garea waa | 
aattaniaa anA: AJIRA | 
gaha aa afaaed FATAN | 
UUM E USS Ci Lieka ca Ca be LA Cie | 
waRaeranaead Hlaca Agaa N 
Rama niman | 
aRar afr ARAT trea: 11 
The four modes of obtaining success. 


In the previous verse it was mentioned that “ the neighbouring 
powers should be treated with negotiation and the other means of 
diplomacy.” The author now explains those means. 

= YAJNAVALKYA. 


CCCXLVI.—The means (of success) are negotia- 
tion, presents, division, and force of arms as well. When 
properly employed they lead to success, while force of 
arms is the last resource when all other resources fail. 


—346. hie. 
MITAKSARA. 

“Sma, negotiation” is the speaking of pleasant words. 
_“Danam, presents” the giving of gold and the like. ‘ Bhedah, 
division ” causing of division. That is, causing production of enmity 
among the enemies themselves with each other who are his neighbours 
(in other words, sowing Reantaiee among the neighbouring princes), 
“ Dandah, force of arms’ ’ causing injury to the enemy by secret and 
open means, by taking away his wealth &c., even up to killing him. 
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These negotiations and the rest are the means of getting success 
over the enemy. These “when rightly employed” according to 
time and place &c., “lead to success,’ and cannot but succeed. 
Among these four “the force is the last resource when all other 
resources fail.” It should not be employed so long as there is ¿ 
possibility of getting success through other modes. And this last 
resort to force is meant for those who belong to the class of Pidantya 
or enemies to be harrassed or Karsaniya or enemies to be attenuated. 
While with regard to other two classes of enemies, viz., YAtavya (or 
enemies to be punished) or Uchchhetavya (enemies to be exterminat 
ed), the principal mode is the force (which should be employed in 
the very first instance and not as a last resort). 

These modes of conciliation and the rest are not only employed 
in matters of state only but they are subjects of every 
day employment in ordinary dealings also. As :—“ Read, O child, 
read, I shall give thee this ball of sweetmeat. But if thou shalt not 
read, I shall give it to another and pull thy ears.” (Here all the 
four means have been employed, conciliation by sweet words, 
bribery by the offer of sweetmeats, rivalry by telling that the sweet- 
meat will be given to another and lastly, force by threatening to 


pull the ears). 
Note.—Compare Vignu III, 38. Also Kautilya ArthasAstra p. 74. (Mysore 
Edition), 


The six gunas or six military measures. 
YAJNAVALEYA. 

CCCXLVIT.—Let him employ as the occasion 

may require these (following) measures :-—Alliance, war, 

marching, sitting, seeking, protection and distribution. 

—347. 


- 


MITAKSARA. 


Moreover (he should employ the following six measures also). 

“Samdhi, peace or alliance” coming to an adjustment or 
understanding (with the enemy). ‘‘ Vigraha or war” is the doing 
of injury (to the enemy). ‘‘ Yénam or marching ” marching towards 
the enemy (or mobilization of forces). ‘“Asanam or sitting’ 
(encamped or besieging the enemy). Or being indifferent towarc 
the enemy. ‘‘Samdraya or protection” seeking protection of on 
stronger than himself. “ Dvaidht-bhava or distribution ” dividing 
his own forces. 1E , 
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i “These” alliance and the rest, “measures as the occasion 
requires” looking to the opportuneness of place, time, his own power, 
friends &c., “should be employed by him.” 

Note.—Compare Visnu III. 39:—“Let him resort, as the time demands, to 
(the six measures of a military monarch, viz.) making alliance and waging war, 
marching to battle and sitting encamped, seeking the protection (of a more 
powerful king) and distributing his forces.” Compare also Manu VII, 160 and 
161 :—“ Let him constantly think of the six measures of royal policy (guna, viz.) 
_ alliance, war, marching, halting, dividing the army, and seeking protection. Hav- 
_ ing carefully considered the business (in hand), let him resort to sitting quiet or 

marching, alliance or war, dividing his forces or seeking protection (as the case 
may require).” 

The Dvaidhibhfva of the verse has been translated by the word “stratagem” 
by Mândalika. Compare also for fuller explanation of these six measures 
Manu VII, 162-168. 


The time of marching. 


The author now mentions the proper times for marching. 
YAJNAVALKYA. 


CCCXLVIII. —Let him go to the enemy’s kingdom 
then when it 1s possessed of provisions and corn, and 
when the enemy is weak and when he himself has 
spirited men and animals.—348. 


MITAKSARA. 


9) 6¢ 


“When enemy’s kingdom ”’ “ is possessed of ” is rich in “corn ” 
like rice and the rest, “and in provision ” like fodder, fuel, accessible 
water &c., and when the enemy is weak in “or destitute of forces ” 
&c., ‘and when he himself has spirited men and animals.” The word 
“ Hrista-vahana-purusah ” is a Bahubrihi compound meaning he who 
has spirited Vâhanas and spirited Purusas. Vahanas are horses, 
elephants and the like. And Purusas mean men. At such a time 
let him invade his enemy’s kingdom in order to absorb it into his 
own. 

Note.—Compare Visnu IT-40 and 41 and Manu VII. 170, 171, 183. 


Destiny and Effort. 


The rise and fall, the prosperity and adversity of living beings 
is under the control of destiny. ‘Therefore, if it is so destined then 
of itself verily the enemy's kingdom and the rest will come under one’s 
control. If it is not so destined then notwithstanding all attempts, 
will not be so. Hence it is useless indeed this trouble of invading 
anenemys country. (To such reasoning) the author says :— 
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-YAINAVALKYA, 

CCCXLIX.—The fulfilment of an action reg 
between destiny and human effort. Of these two, t aul 
destiny is the manifestation of the human effort of the 
past incarnation.—349. : , 


MITAKSARA. 


“ The fulfilment of an action” getting the fruit of an action in 
the shape of desirable or undesirable objects. That not merely 
“rests in destiny ” but also “ in human effort.” Because we see 
it in the world, otherwise there would result the uselessness of 
sciences like medicine &c., Moreover, in the absence of human 
effort, the destiny itself becomes non-existent and therefore the 
author says :—“ Here the destiny is the manifestation of the human 
effort of the past incarnation.” Because the effort made in the 
former incarnation is called destiny. Even from asmall human 
effort may arise great fruit, therefore the manifestation of Paurusa 
or human effort of the previous incarnation is called Karma or 
Daivam, fate or destiny. Therefore since in the absence of human 
effort there cannot exist destiny, therefore exertion shoule be made 
in all human actions or Purusakdara. 


aiie: — Some see in this verse the modern nature of this Smriti. 
Some opposite opinions. 

Now the author mentions some contrary opinions. 

YÂJNAVALKYA. | 

CCCL(a).—Some hold that the fruit is the result 

of destiny only ; some, of accident, some, of time ; and 

some, of human effort, while some hold that it is a 

result of the combination of all these four.—350(a.) 


MITAKSARA. 


Some believe that the fruit, in the shape of desirable or un- 
desirable results, is the outcome of destiny only. Others hold that it 
is the result of Svabh4va or accident only, t.e., it comes of itself and 
does not stand in need of any cause. Others hold that it is the 
result of time only ; while some hold that it is the effect of human 
effort alone. 

The view of Yajravalkya. 
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The author now gives his own opinion. 
YAJNAVALKYA. 

CCELA). —But some men of keen intellect hold, 
however, that the fruit is the result of the combination 
of these.—350(b.) 

MITÂKSARÂ. 

By “combination ” is meant the concatenation of (the four- 
fold) causes (viz., destiny, svabhâva, time and human effort). (The 
fruit results from these four). ‘‘ The men of keen intellect ” are 

i Manu and the rest. They hold so. 
The author now shows by an illustration, that it is not possible 
by destiny or human effort singly, to produce any result. 

: YÂJNAVALKYA. 


CCCL — As verily by one wheel alone there is no 
eHotion of the chariot, so without human effort, the 
destiny does not get fulfilment.—351. 


MITAKSARA. 
There is nothing obscure in this verse, its sense is clear. 


Alliance better than war. 

It has been mentioned above that for the sake of acquisition he 
should invade an enemy’s kingdom, and the acquisitions are of three 
sorts : the acquisition of gold ; the acquisition of land and the acquisi- 
tion of allies. Among these the acquisition of allies is the best. 
Therefare, effort should be made to employ means in getting allies. 
The best means to get allies is speaking the truth. Therefore the 


author says :— y 
YAJNAVALKYA. 


CCCLII.—Because the acquisition of allies is 
better than the acquisition of gold or of land, hence let 
him endeavour in acquiring it, and scrupulously main- 
tain truth.—352. 

MITAKSARA. 

a the acquisition of friends is better than or superior to 
the acquisition of gold or Jand, therefore, let him endeavour or exert 
himself in acquiring it. And by conciliation and the rest let him 

' maintain truth; “scrupulously” with utmost care, because the 
~ acquisition of friends has its root in truth. 
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The saptanga of kingdom. 

Now the author mentions the seven limbs of a kingdom. 

YAJNAVALKYA. 
CCCLIII.—The Lord, the ministers, the people, 
the fortress, the treasury, the Rod as well as the allies, 
these are the Prakritis or constituents, hence a kingdom 

is said to have seven limbs.—353. 

MITAKSARA. 
The ruler or the king possessing great energy &c., as already 
described in verses 309 &c., is the “ Lord.” “The ministers ” 
the advisers, Purohitas and the rest. ‘‘ The people” are the sub- 
jects like Brahmanas and the rest. ‘‘ The fortresses ” are of various 
sorts as described in the verse 321, protected by deserts &c. “ The 
treasury ” should be full of riches like gold and the rest. “The 
Rod” or the army consisting of the four sorts of forces, elephants, 
horses, chariots and infantry. “ The allies” of three sorts, born, 
artificial, and the natural (as described in the verse 345). “These” 
the Lord and the rest are the “ Prakritis”’ or the root causes or con- 
stituents of a kingdom, and thus “ a kingdom is said to have seven 


limbs.” 
Translator's note :—Compare Visnu III. 38. “The monarch, his council, bis — 
fortress, his treasure, his army, his realm, and his ally are the seven constituent 
elements of a state.” 
See also Manu IX.—294. 


The rod and the evil-doers. 
YAJNAVALKYA. 


CCCLIV.— Therefore having obtained that (ving 
' dom) let the king hurl the Rod on evil-doers ; because 
justice (dharma) in the shape of the rod (punishment) 
was created of yore by Brahma himself.—-354. 
MITAKSARA. 

“ Therefore having obtained the ipioagelioee (having these « seven 
limbs),” “let the king hurl” or employ “the rod on evil-d 
like cheats, knaves, scoundrels, stealers of other men’s properties anc 
wives and those who injure others. “ Because by Brahma hir 
was created dharma in the form of Danda.” The word Dand 
has here its etymological sense, because of the Gautama Sitra (XI 
28). 


© 
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-~ “They declare, that (the word) danda (rod or punishment) is derived from (the 
verb) damayati (he restrains) ; therefore he shall restrain those who do not restrain 
themselves.” , 

i Translator’s note :—Compare Manu VII. 14 :—“ For the (king’s) sako the Lord 
formerly created his own son, Punishment (Danda), tho protector of all creatures, 
(an incarnation of) the law, (Dharma), formed of Bråâhman’'s glory,” 


The fit and unfit wielders of the rod. 
YAJNAVALKYA. 


CCCLV.—To wield that (rod) equitably is not pos- 
sible to one who is greedy or of unimproved mind. It 
is possible only for him who is true to his promise, pure, 

_well-assisted and wise.—355. 

MITAKSARA. 

“To wield” or to employ “that” the above-mentioned rod, 
“unable” is not able or possible ‘ equitably,” according to the rules 
of equity, ‘‘ to one who is greedy,” or covetuous, “or to one who is 
of unimproved mind,” or fickle-minded. 

* By what kind of person then may the rod be properly wielded ? 

| To this the author answers by the next hemistitch :—‘‘ By one who 
is true to his promise,’ by one who is not unfaithful. “ By the 

| pure,” by one who has conquered the sixfold enemies (lust, anger 
&c.) “ By one who is well assisted,’ by him who has the above- 

-mentioned aids. “By the wise,’ one expert in the rules of what is 
politic and what is impolitic, what is proper and what is improper. 
Such a person has the power to wield the rod or sceptre equitably 
according to the rules of sacred law. 

Translator’s note :—Cf. Manu VII, 30, 31. Gautama XI. 4. 

The fruits of proper and improper punishments. 
YAJNAVALKYA. 


CCCVI.—That (rod) gladdens the whole world of 
Devas, Asuras and men when employed according to 
scriptures. But otherwise it produces wrath (through- 


out) the world.—356. 
4 MITAKSARA. 

_ hat rod employed according to tbe rule of scriptures gladdens 
or causes delight tothe entire world along with the Devas, Asuras 
and men. But when employed otherwise by transgressing the serip- 


tures it enrages the world. 
\ Translator’s note :—Cf. Manu VII. 29. 


Evils of unrighteous punishments. 


7 


54 
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Not only there isthe enraging of the world by unrighteo 
punishment, but there is visible as well as invisible loss to t 
punisher and to that effect says the author :— 

YAJNAVALKYA, 

CCCLVII.—The unrighteous punishment destroy 
the heaven, the glory and the worlds of the king. Bu 
the proper punishment procures him victory, glory am 
heaven.—357. 

MITAKSARA. 

Again he who by trangsressing the sacred law and actuated 1 
greed &c., imposes punishment, he on account of the sin so incurret 
loses heaven, glory and worlds. In other words that punishment 
which through motive of greed &c., is imposed by trangressing 
the scriptures, it destroys, because it is based upon sin, the heaven 
the glory and the subjects of the punisher. But the punishme! 
inflicted according to the rules of scripture being based upon justi 
is the cause of producing heaven, glory and victory to the chastiser- 

Translators note :—Cf, Manu VII. 28, 29. VIII. 127 and 128. 

j Law is no respecter of persons. 
YAJNAVALKYA, 

CCCLVIII.—A brother even, or. a son, any one t 
whom arghya (respect) is due, a father-in-law or mater- 
nal uncle, as well, is not to go unpunished by the mo- 
narch if they fall away from their duty. — 358. 


MITAKSARA. 
“Arghya” deserving respect,” one to whom Argha may be offere 
such as the preceptor and the rest. The other persons mentioned | 
the verse require no explanation as they are well-known. The 
even brothers, sons and the rest when they transgress the law 
their Dharma must be punished, what then of the others? Beca 
failing in his duty all are liable to punishment, there is no one 1 
may go unpunished, 
But to this rule the parents, father and mother anil the rest | 


exceptions. As says a Smriti :— 

“The father and mother are to be left unpunished. A snâtaka, an as 
(wandering mendicant), a Purohita, and the hermit are also not to be puni 
because they are the keepers of Dharma, being masters of Veda and possess 
good conduct and purity. 
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Translator’s note :—Compare Manu VIII. 835. “ Neither a father, nor a teacher, 
wr a friend, nor a mother, nor a wife, nor a son, nor a domestic priest must be left 
unpunished by a king, if they do not keep within their duty.” 
_ Compare also Apastamba Dharma Sûtra II. 11-28-13:—“If the king does not 
punish a punishable offence, the guilt falls upon him,” 
Balambhatta here adds :—“ This verse shows clearly that there is no partition 
of a principality, because the king can punish his brother even, showing that the 
younger brothers do not get a share inthe kingdom onthe death of their father. 
The eldest brother only succeeds to the throne, To the same effect are the follow- 
ing Sûtras of Vasistha (XIX. 29-35) :—“ And when a king has died, let him give 
what is required for the occasion. b- 

«Itis hereby explained that (his) mother (must receive) maintenance, 

“Let the king maintain the paternal and maternal uncles of the chief queen. 

“ As well as her other relatives. 

“The wives of the (deceased) king shall receive food and raiment. 

-“Or if they are unwilling they may depart. 

“Let the king maintain eunuchs and mad men, 

“Since their property goes to him.” 

This also shows that a principality is impartable, the eldest son suce%eds to 
the whole, the other members of the joint family receive merely maintenance. 


The fruit of punishing the punishable. 
YAJNAVALKYA. 


CCCLIX.—The king who punishes the punishable 
properly, who slays those who deserve death, has, as if, 
performed many sacrifices finished with best gifts.—359. 


MITAKSARA. 

Moreover, a king who punishes the punishable whe have fallen 
from their duty and who deserve punishment, who inflicts proper 
punishments such as Dhik-danda &c., according to the rules of the 
scripture, and who slays those who deserve death, has, as if, performed 
many sacrifices consummated with large gifts. The sense is that he 
receives the benefit of sacrifices in which large gifts are given. 

It should not be imagined that because the reward is promised 
toa good king for a good government therefore, the duty of good 
government is a Kamya duty which is optional and not obligatory 
_ and the non-performance of which entails no sin. Because in this 

case the non-performance of good government entails sin, for a law 
declares that a king failing in thisduty incurs sin and must perform 
_ Prayaschitta. As says VASISTHA (XIX. 40 and 41) :— 


“ In case (a criminal) worthy of punishment is allowed to go free, the king 


shall fast during one (day and one) night ; 
: “ (And) his domestic priest during three (days and) nights.” 
“If an innocent man is punished, the domestic priest (shall perform) a K pich- 


chhra penance ; 
o 


\ 
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“ (And) the king (shall fast) during three (days and)nights .” 
The king to try Cases. 

It has been said that the king should award proper punili je 
to the criminal. This depends on the knowledge that a person is; 
criminal, a fact which cannot be learnt without recourse to leg 
proceedings. Therefore, to find out whether a person is guilty ort 
. the king himself in person should daily investigate law suits. Ther 
‘fore the author says :— 


YAJNAVALKYA, 

CCCLX.—Thus pondering (over the reward of 

good government &c.) the king having thus duly thought 
over the reward of sacrificial merit, should personally 
investigate judicial proceedings daily in the company 
of his assessors, separately.—360. 


MITAKSARA. 

“Thus fully pondering over the fact above-mentioned, viz., that 

by punishing the punishable one gets the fruit of performing a big 

sacrifice, and that by not punishing the punishable he incurs the los 

of heaven &c., let him “ separately” in the order of castes &c., himsel 

investigate daily judicial proceedings according to the method to be 

described later on, surrounded by “‘Sabhyas” or assessors possessin; 

the qualifications mentioned hereafter with the object of finding out 
the guilty and the non-guilty. 

The disciplinary power of the king. 

YAJNAVALKYA. 

CCCLXI.—The families, castes, the Srenis, tl 

` Ganas, and the Janapadas who have deviated from thet 

duty, should be disciplined and set in the right path.- 

361. 

MITAKSARA. 

“ The families ” the four pure families or castes like those 

the Brahmanas, Ksatriyas, Vaisyas and the Sadras. “ The castes 

the -everal mixed castes like those of Mfrdhavasikta and the ri 

“ The Srenis ” the guilds like those of Tambulikas, betel-sellers a: 

the rest. “The Ganas ” the groups or societies like those of Hel 

bukas, horse-dealers. ‘The Janapadas”’ communities like th 

Karakas or artisans and the rest. These “who have deviated fr 

their duty ” who transgress the rules of their castes &c. “ Sho 
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be disciplined ” or chastised or corrected by the king, and “ Set in” 
or maintained on the path of their respective duties. 
The two kinds of punishments, corporal and pecuniary. 
In the verse 354 it was mentioned that the king should punish 
by hurling his rod on the evil-doers. This rod or punishment is of 
two sorts, corporal and pecuniary. As says NARADA (Parisista 


or appendix verses 53 and 54) :— 

Punishment is pronounced to be twofold : corporal punishment and fines, 

“ Corporal punishment begins with confinement and ends with capital punish- 
ment. Fines begin with a Kékini, and the highest amount of fine is one’s entire 
property.” 


Though the punishment is of two sorts, it becomes manifold 
according to the nature of the crime. As it has been said there 
(in the Narada Smriti Appendix verse 53) :— 


“Corporal punishment is again declared to be of ten sorts, fines are (also) 
of more than one kind,” 

Translator’s note :—The ten kinds of corporal punishments are described thus 
in N&rada, Appendix, verses 86 and 87 :—“ Manu, the son of the Self-Existent, has 
declared ten places of punishment, which should be (selected) in (punishing members 
of the) three (lower) castes ; a Brihmana should remain uninjured always. 

“ (Those places are) the privy parts, the belly, the tongue, the two hands, and, 
fifthly, the two feet ; as well as the eye, the nose, the two ears, the property, and 
the body.” Gompare: also Manu VIII. 125, “ (These are) the organ, the belly, the 
tongue, the two hands, and fifthly, the two feet, the eye, the nose, the two ears, like- 
wise the (whole) body.” 


The Table of Weights and Measurements. 
Gold Weights and coins. 

The pecuniary punishments consist in inflicting fines of Krig- 
nila, Masa, Suvarna, Pala &c., asis going tobe declared hereafter. 
These differ in their measurement according to different provinces. 
Thus for the same kind of offence there might arise different kinds 
of punishments if measured by the provincial standards. To pre- 
vent this contingency of the standard of punishment varying in each 
province, it becomes necessary to fix a uniform standard in matters 
of penal law and hence the author shows what these terms mean for 


purposes of punishment. 
YAJNAVALKYA, 


CCCLXII. and CCCLXIII.—A particle of dust in 
- the sunbeams as they shine through a window, is held 
to consist of three atoms and is called a Trasarenu, eight 
of them make a Liksa, three of the latter make a Raja- 
sarsapa.—362. 
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Three of the latter make a Gaura-sarsapa, six ¢ 
the latter make a middling barley seed. Three of th 
latter make a Krisnéla, five of the latter make a Masa 
sixteen of the latter make a Suvarna.—363. r 


CCCLXIV(a).—Four Suvarnas make a Pala ~ i 
has also been declared that five Suvarnas make a Pala 


364(a). 


MITAKSARA. 


“ A particle of dust in the sunbeams, as they shine throu 
window, isa Trasareņu,” a particle floating in the sun’s ray asil 
passes through an aperture, is declared to be a Trasarenu by th 
seers of truth like the Mystic Master (Yogi Yajfiavalkya) and the rest 
(who can look through the constitution of the matter and can see the 
atoms of which a mote consists). “Eight of them,” viz. eight 
Trasarenus “ make a Likga,” or the the egg of the louse born of sweat 
(on human body). “Three of the (latter make a Raja-sarsapa,” three 
Liksis make a black mustard seed of medium size). © “ Three of the 
latter make a Goura-sargapa.” the meaning is clear. (It should be of 
medium size). “ Six of the latter make a middling barley-seed,” viz., 
a barley seed which is of middle size, neither too thick nor too thin. 
We infer from this passage that the Gaura-sarsapa should be also of 
medium size, so also the black mustard seed. 


By using the word middle-size we infer that the words like 
“mustard”? &c., are not only terms denoting a measure but also 
they are terms denoting the substances measured thereby. J agi 
as the word Prastha is used to denote a measure though prima 
rily employed to denote a Prastha measure of barley. Simil 
any substance measuring a black or white mustard &c., is calle 
also a mustard &c. Thus the words mustard, barley &c., beim 
here technical terms for pure weights denoting terms. But mustard 
&c., have no definite fixed size and being read along with motes ai 
atoms, which are simply incapable of measurement, it would follo 
that weights like Krisnala and the rest become also vague and ind 
terminate and not fit for civil use (because they have no fixed standar 
of unit) Thus a mustard seed, black or white, may be thick, thick 
thickest, or, thin, thinner, thinnest ; so different provinces may ha 
different standards of mustard &c., so it becomes necessary to sta 
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li 


that in matters of penal regulations, the medium sizes of mustard &c., 
should be taken. 
Three (middle-sized) barley corns make ono Krisnéla. Five 
such Krisnalas make one Masa. Sixteen such Mâgşas make one 
Suvarna. Four Suvarnas make one Pala. This is the definition of 
Pala as generally given. But Narada and others say that five Suvarnas 
make one Pala. (Thus according to general use 960 barley corns 
make one Suvarna, while according to Narada and the rest 1200 
barley corns make 1 Suvarna). Thereby measuring a Krisnala 
by taking three thick barley corns, the legal Niska being equal 
to 16 Krisnalas, it follows that a Krisnala is equal to the sixteenth 
part of a Niska. 
With five Krisnilas we get a Masa. With sixteen Masas we 
get a Suvarna. This Suvarna is also equal to five legal or customary 
Niskas. Four Suvarnas make one Palam, or, in other words, twenty 
Niskas make one Palam. 
In the above table the standard barley is a thick barley corn. 
But where a Krisnéla is taken to be the weight of three thin 
barley corns, there the legal Niska is thirty-two times a Krisnala. In 
other words, a Krisnéla is there equal to a thirty-second part of a 
Niska (and not the sixteenth-part of a Niska as was the case in the 
preceding table. Or, a thick barley is equal to two thin barley 
corns). 
In this alternative a Suvarna is equal to 24 Niskas (32 x 2}=80 
Krisnélas made of three small barley corns). And in this alterna- 
tive a Pala is equal to ten Niskas (since four Suvarnas make one Pala, 
= and one Suvarna is equal to 23 Niskas, therefore, a Palais equal to 
4 x 24=10). 
When, however, the Krisnala is measured with middle-sized 
barley then, a Krisnala is equal to a twentieth part of a Niska, and 
in that case a Suvarna being equal to four Niskas, sixteen Niskas 
make one Pala. Similarly in the case where five Suvarnas are 
taken equal to a Pala there Pala is equal to twenty Niskas. 
Similarly in the case where a Krisndla is taken to be a fortieth 
part of a Niska, there a Suvarna is equal to two Niskas, a Pala is 
equal to eight Niskas and so on. 
All this is to be inferred from this very Sûtra according to the 
customs of different people. (The Sûtra is that four Suvarnas make 
a Pala, and a Suvarna is equal to eighty Krisnalas). 
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Translator's note :—(The Niska is standard measurement of unvarying weight) 
Its sub-divisions into Suvarna, Masa and Krisnalas vary in different parts of th 
country according to the size of the barley corn taken. Thus we have four cases 
given in the commentary as shown in the following table :— 
32 Krisnaélas ose oa o - 1 Niska, 
40 een Py . ees ee eee f eee See = vee: 
20 eee eee eee eee eee eee 
16 eee eae f i: ene E , we a ace oes 
Silver Weights and Coins. 
Having thus established the measure of gold (coins), now the 
author mentions the measure of silver. 
YAJNAVALKYA. 


CCCLXIV (b).—Two Krisnaélas make a silve 
Masa, sixteen of the latter make a Dharana. ‘Ten Dhara- 
nas verily make a Satamana Palam.—364 (b). 
CCCLXV(a).—A Niska is equal to four Suvarnas. 
—365(a). 
MITAKSARA. 
Two of the above-mentioned Krisnilas make a silver Masa or a 
M4sga relating to silver. Sixteen of the silver Masas make a Dharana 
Another name of Dharana is Purana. As says Manu (VIII. 136):— 
“ Sixteen of those make a silver dharana, or purâņa.” 
Ten dharanas are called a Satamana Pala. The above-men- 


tioned four Suvarnas form one Niska. ` 
Translator’s note :—Thus Niska is a name of a coin of gold weighing four Suvar- 
nas or a silver Pala. 


Copper Coins. 
Having mentioned silver coins, the author now describes th 
measure of copper. 


YÂJNAVALKYA. 
CCCLXV (b).—A karsika is a pana of copper (its 
name is Pana).—365(b). 
MITAKSARA. ' 


It is well-known among men that a Karsa is a fourth outta 
Pala. That which is measured by a Karsa is called a Kargika, 
modification of copper is called a Tamrika. A modification of cop 
(a coin of copper) weighing one Karga is called Pana. Its p 
name (another name) is Karsapana. As says Manu (VL 1 

` “ Know (that) a karsa of copper is a kargapana, or pana.” 

(In the verse 363 it was stated that a Pala was equal either 

four suvarnas or five suvarnas. The above is according to four suv 
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nas.) But if the other alternative be taken, viz., that five suvarnas 
make a pala, then twenty Mfisas make a Pana. That being so, the 
statement “a Masa is said to be a twentieth part of a pana’ becomes 

= valid for business purposes. But where four suvarnas make a pala, 
in that alternative, sixteen Mâşas make a pana. In this alternative 
though a suvarna, a pana or kfirsfipana or words having the same 

t meaning (yet as a matter of fact) the words pana and kfrgipana are 
restricted to copper coins only. 


Thus have been described the golden, the silver and copper 
measures, so far because they are necessary for penal purposes. ‘The 
measures of bronze, ritika (brass) &c., as used in popular business 
usage should be understood to be similar. 


BALAMBHATTA’'S GLOSS. 


“The technical name of weights and measures recorded by the sages 
in the Dharma SAstras should, however, be understood according to the usage of the 
province or people (Sampradfya) in which they prevail” :—This (is written) in the 
Brahma Purâna. | 

Says Manu (VIII. 181-188) :—“ Those technical names of (certain quantities of) 
copper, silver, and gold, which are generally used on earth for the purpose of 
business transactions among men, I will fully declare. 

“ The very small mote which is seen when the sun shines through a lattice, 
they declare (to be) the least of (all) quantities and (to be called) a trasarenu (a 
floating particle of dust). 

‘‘ Know (that) eight trasarenus (are equal) in bulk (to) a liksa (the egg of a 
louse), three of those to one grain of black mustard (rajasarsapa), and three of the 
latter to a white mustard-seed. 

“ Six grains of white mustard are one middle-sized barley-corn, and three barley- 
corns one kpisnala (raktika, or gunjaberry); five krisnalas are one måga (bean), 
and sixteen of those one suvarna. 

“Four suvarnas are one pala, and ten palas one dharana; two kyisn4las (of 
silver), weighed together, must be considered one masaka of silver. 

“ Sixteen of those make a silver dharana, or purdéna ; but know (that) a karaga 
of copper is a karsapana, or pana. 

“ Know (that) ten dharanas of silver make one Satamana ; four suvarnas must be 
considered (equal) in weight to a niska.” 

The words “ weighed together” in the above verse of Manu mean the middle 
size of the barley corn weighed together. Similarly when it is said “four suvarnas 
must be considered equal in weight to a niska” it does not mean that when one says 
“Give him a niska” that one should give silver weighing four suvarnas, but it means 
gold weighing four suvarnas. In other words the thing measured with a gold 

measure, must be gold and not any other metal. 

So also VISNU (IV, 1-14) :—(1) “ The (very small mote of) dust which may be 
discerned in a sun-beam passing through a lattice is called trasarenu (trembling 
dust). 

(2) “ Eight of these (trasarenus) are equal to a nit. 
f (8) “ Three of the latter are equal to a black mustard-seed. 
55 
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(4) “ Three of these last are equal to a white mustard-seed. : 
(5) “ Six of these are equal to a barley-corn, i 
(6) “ Three of these equal a Krignåla 
(7) “ Five of these equal a M4sa, 
(8) “ Twelve of these are equal to half an Aksa. 
(9) “ The weight of half an Aksa, with four Masas added to it is called a Suvarna. 
(10) “ Four Suvarnas make a Niska, 
(11) “ Two Krisn4las of equal weight are equal to one Maskala of silver, 
(12) “ Sixteen of these are equal to a Dharana (of silver). 
(18) “ A Karsa (or eighty Raktikas) of copper is called Karsapana.” 
So also Kâtyâyana (?) (The verses, however, are in Narada, Appendix, 58 
onward. Tr.). 
58, “ A M4sa is to be understood asa twentieth part of a Kargapana. A 
Kâkani is the fourth part of a Mâsa or Pala. 
59. “ By that appellation which is in general use in the region of the Punjab 
the value of a Karsapana is not circumscribed here. 
60. “ A Kargapana has to be taken as equal to an Andika; four of these are 
a Dhanaka ; twelve of the latter are a Suvarna, which is called Dinira otherwise.” 
(Or a Dinara is equal to three times this). F 
So also NARADA (Appendix 57):-—--“ A Karsapana is a silver coin in the southern 
country ; in the east, it is an equivalent for (a certain number of) Panas, and is 
equal to twenty Panas.” 
So also in AGASTI-PROKTA (?) :—“ A Yava is equal to six sargapas, a Guiija is 
equal to three Yavas. Five Gunjas make one Masaka. Sixteen Mâşas make one 
Suvarna. Four Suvarnas make one Pala, Ten Palas make one Dharana, 
A geain of rice is equal to eight white mustard seeds which is also equal = 
(according to others) a gaain of wheat and a corn of barley.” 
So also Visnu-Gupta (perhaps Kautilya Arthas4stra Bk. II, Ch. 19. Tr.) :—“Five 
Guñjas make one Masa, Four M4sas make one Pana, which is also called Kalai aja, 
Dharana by the knowers of weights and measures. 
Majjatika is a kind of Kalaija weighing two Guiijas. Twenty Majjatikfs make 
one Dharana according to some, according as the grain is thick, middling, thin or — 
very thin. 
(The following verse apparently gives no meaning :—“ M4sakaih padmaragah 
sy4t indra-niladisu smritam, 
Uhatah tu prayotavyo na yasmin M4Anamiritam.” 
“ Dinéra is declared to consist of twenty-eight Raupyakas. A — is a 
seventieth part of a Suvarna.” 
(The mention of Dindra here shows that the Vignu-Gupta quoted here could 
not be the Kautilya of the Arthasastra. For the coin called Dinara is a Ron 
denarius, The first importation of gold dinaras, into India was about the third 
century A. D, according to orientalists, Tr.). : F 
According to (VIsNU-GUPTA II, Ch. 19) it is thus said:—“In a well-manure 
field, in a well-developed stalk of barley-crop, ten barley corns should be € 
Ten such well-developed barley corns make one Masa of gold. Or, five Guñjas mal 
a Misa of gold, Sixteen M4sas make one Suvarna. Another name of this Suvarni 
thus defined is Karga. Four Kargas make one Palam. Hundred Palas mako or 
Tul&. Twenty Tulâs make one Bhara. This Bhara is also called Udataulika,” 
As in BRAHMA-PROKTA :—“ Twenty Palas are called a Vimsa, flve Vimsas ma 
one Tul. Twenty Tulâs make one Bhara called also Udataulika,” 


E 
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So also in Visnu-gupta (? Arthasastra Bk. II, Ch. 19). The measure of silver is 
described there as separate from that of gold. Eighteen white mustards form one 
silver Masa. Sixteen silver Masas make one Dharana, or, twenty Nigpavas, Fifteen 
silver (Dharanas) make one Dharanikam, 


In the ArthasAstra, however, Bk. II, Ch. 19 we find “ eighty white mustard seeds 
make one silver Masa, sixteen of the latter make one Dharana, or, twenty Saivyas 
make one Dharana. Twenty rice grains make one Vajra-Dharana.” 


According to the same text hundred Palas or twenty Tulés make one Bhara. 
Twenty rice grains constitute when weighed in the balance the weight of a Vajra- 
dharana, or, a dharana of a diamond (as different from a silver dharana). 

According to some rice grain is taken to be equal to eight white mustard seeds. 

Note.—Balambhatta then gives extracts from the Markandeya, Skanda, and 
Bhavisyat Puranas, describing various kinds of grains. He quotes Visnu Dharmottara 
for grain measure: and Gopatha Brahmana, He quotes Aditya P. for land measure, 
The Arthasistra Bk, II.Ch. 19 & 20 give all these. we give the above in a tabular 
form as given by Roer :— 


8 Atoms T ae »» 1 Mote. 

8 Motes We a » 1 Poppy seed or a nit, 
3 Poppy seeds or 3 nits .. Ll Black mustard seed 
8 Black mustard seeds. s.. 1 White mustard seed. 
3 White mustard seeds ... +» 1 Barley corn. 

3 Barley-corns ave -»»- 1 Kpisnala. 


We take the following table from Mr. Rakhal Das Banerji’s “ Prachina Mudr4.” 


Gold Measures and Ooins, 


5 Rattis (Krisnalas) ... ove 1 Masa. 
80 Rattis see ve .. 16 Magas-1 Suvarna. 
320. Rattis e. ony .. 61 Masas-4Suvarnas-1 Pala or Niaka, 
8,200 Rattis 900 om ». 640 Masas-40 Suvarnas-10 Palas or 


Niska-1 Dharam. 
Silver Weight und Coin. 


2 Rattis e oie oes 1 Masaka, 
32 Rattis ... ove s+ 16 Magakas-1 Dharana or Purina. 
320 Rattis =.» oat ». 160 Masakas-10 Dharanas or Pur&- 


nas— 1 Sataména. 


Oopper coins and Measures. 
80 Rattis ... as «» 1 Karsapana. 
320 Rattis ... eee eee 4 Karsapanas-1 Pala. 


As regards Dhanyas or corns used as units of weight, Balambhatta quotes 
Markandeya Purana where the following kinds of grain are mentioned, There are 
seventeen kinds of grains :— 

(1) Brihi rice, the aus or rainy season crop, 

(2) Yava, barley. 

(3) Godhima, wheat. 

(4) Kanguka, Panicum miliaceum. i 

(5) Tila, sesamum seed. : 

(6) Priyangu, Panicum italicum. 

(7) Kovidara, Bauhinia variegata. 

(8) Koradusa, Paspalum scrobiculatum, the modern kodo, 

(9) Chinaka, Panicum miliaceum, 
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(10) Masa Phaseolus mungo, variety radiatus 

(11) Mudga, Phaseolus mungo, green gram. 

(12) Masura, Ervum hirsutum or Cicer lens, 

(13) Nisp4va, (a general name for most kinds of pulse), the finest pulse. 
(14) Kulatthaka, Dolichos biflorus, a kind of bean. 

(15) Adhaki, Cajanus indicus, the Pigeon Pea. i 

(16) Chanaka, chick-pea, 

(17) Sanaka, hemp. 


These are known as the seventeen classes, These are the olden kinds of 
cultivated plants. 


“ And there are fourteen kinds of plants for use in sacrifices, both cultivated 
and wild, viz., the various kinds of both rice and barley, wheat, and grain, sesamum, 
and seventh among them priyangu, and eighth Kulatthaka, and syâmaka grain, 
wild rice, wild sesamum, and gavedhuka (Coix barbata) grass, kuruvinda grass 
(Cyperus rotundus), markataka (a kind of wild panic), and venu-gradha; and these 
irdeed are traditionally known as the fourteen cultivated and wild plants for use 
in sacrifices. When these plants are abandoned, they do no. spring forth again." 
(MARKANDEYA Purfna, Canto XLIX, verses 68 to 73). 


BAélambhatta then quotes Skanda Purana which enumerates eighteen kinds of 
dh4nyas, while the Sad-vimsat-mata reduces the number of dh4nyas to seven viz., 
barley, wheat, sesamum, Kanga, Syamaka and Chinaka. 


He then quotes Bhavisyat Purana and gives the following measure of 


dhanyas :— 
2 Palas see «. 1 Prasrita. 
4 Palas tes .» 1 Kundava. 
16 Palas uae .. 4Kundavas 1 Prastha, 
64 Palas P .„. 16 Kundava ... 4 Prastha ... 1 Adhaka, 
256 Palas ... 64 Kundavas... 16 Prasthas ... 4 Adhakas .,. 1 Drona. 
512 Palas ... 128 Kundavas... 82 Prasthas ... 8 Adhakas ... 2 Dronas-1 Kumbha 
or sarpa. 
16 Dronas et č 1 Khari. 


Bâlambhatta then quotes Visnu Dharmottara :—“ Pala, Kundava, Prastha, 
Adhaka and Drona are employed in measuring grain, each successive one is being 
four times more than one preceding it. Sixteen Dronas make one khari while 
twenty make one Kumbha, ten Kumbhas make one Vaha. These are the measures of 
grain.” 

According to one view two Dronas make one Kumbha, which is also called 
Birpa. According to another view twenty Dronas make one Kumbha. In the 
DAnaviveka a thousand palas is called a Kumbha. Others say that five hundred 
twelve palas make one Kumbha. The difference arises from the differences of 
locality and time &c. 


According to Varfha Purfna the different measure is given :— 


2 Palas sae ee 1 Pragrpiti. 
1 Musti oes s.. 1 Pala. 

8 Musti s. a» 1 Kinchit. 
8 Kinchits ... .. 1 Puskala. 
4 Pugkala „ 1 Adhaka. 
4 Adhaka... .„. 1 Drone 


24 (?) one eee 1 Prastha. 
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The Musti or the handful is to be measured by tho hand of the Yajamdna, say 
some. In the above, however, the musti is equal to a Pala. 


In the Gopatha Brahmana a different measure is given :—“ 5 Krisndlakas make 
1 Masa, 64 of them make 1 Pala, 32 Palas make 1 Prastha in the land of the 
Magadhas. 4 Prasthas make 1 Adhaka and 4 Adhakas make 1 Drona. 

The measure of liquids is given in the Skanda Purana thus :— 

“2 Palas make 1 Prasrita, 2 Prasritas make 1 Kutava, 4 Kutavas make 1 
Prastha, 4 Prasthas make 1 Adhaka, 4 Adhakas make 1 Drona.” 


In tho Aditya Purana the land measure is thus given :— 


1 Trasarenu ... . oe 1 Mote. 
8 Paramanus ... .. 1 Trasarenu. 
8 Trasarenus ... .. 1 Ratharenu. 
8 Ratharenus... .- 1 Balagra. 
8 Bâlâgras u Dikit 
8 Liks4s oes oe 1 Witla 
8 Yukas eos one 1 Yava. 
8 Yavas Ye .. 1 Angula. 
12 Angulas soe oo. 1 Vitasti. 


N.B.—A. Vitasti is equal to a span measured from the thumb up to the ring 
finger, a Tala is the length between the thumb and the middle finger, a Gokarna is 
the distance between the thumb and the ring finger, a Pradesa is the distance 
between the thumb and the index finger. 


1 Ratni oy «. 21 Digits. 
1 Hasta ese ese 2&4 Aùgulis. 
2 Ratnis eve »» 1 Kaku 42 Angulis. 
1Dhanus sow .. 96 Angulis. 
2 Dhanus ove re ei 
40 Dhanus ove oe «= Daa 
1000 Dhanus tie „s. PGavyati, 
2000 Dhanus oes oe 1 Gavyuti. 
8000 Dhanus os w- 1 Yojana, 


Note :—According to Cunningham the lineal measure is thus given: 

4 Hastas, or 100 Angulis-6.052-1 dh4na. 

Translator’s Note :—A Rattika or ratti is the same as Krisn4la and according 
to Mr. Bühler it is equal to 0'122 grammes or 1'875 grains. Therefore, a Pana or 
Karsapana is equal to 1'875 grains, or, equal to 150 grains of copper. 

Note :—The Weight of the Ratti Seed in Southern India By V. Smith, Esq. 


“ The weight of the ratti seed (Abrus precatorius), which is the basis of the 
Hindu metrical system, is known to vary in different localities. General Cunning- 
ham’s experiments fixed the weight for Northern India as 1:8229, and Mr. Laidlay’s 
yielded the practically identical result of 1'895, which is the more convenient 
value to adopt for calculation. 

“ My friend Mr. F. C. Black, C.E., informs me that in Southern India, the seeds 
run to a larger size. When at Hampi in the Bellary District of the Madras Presi- 
dency, he was struck with this fact, and took the trouble of weighing 672 seeds. 
The gross weight was 1440 grains, and the average is consequently 2.1428 grains. 


“The difference between the weights of ratti seed in Northern and Southern 
India seems worth noting, as it would have to be taken into account in discussing 
the meteorology of the Southern coinages, should such a discussion be undertaken.” 
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P. 222.) f 
In his “ Antiquities of India,” Chapter VII, Dr. Barnett has given a useful 


summary of weights and measures of Ancient India. 


The Scale of Punishment. 
Tle author now mentions the technical terms employed with 
regard to punishment. ° 
YÂJNAVALKYA. 


CCCLXVI.—One thousand and eighty Panas is the 
highest punishment and is called Uttama-sihasa. Half 
of which is the middle or Madhyama-saéhasa. Half of 
the latter is declared to be a lowest amercement or 
Adhama-sahasa.—366. 

MITAKSARA. 


The word Pana-sahasrah in the text is a Bahuvrihi compound 
meaning that punishment, the measure of which is a Pana-sahasra, 
or one thousand of Panas. Where this one thousand of Panas is 
along with eighty more it is called Sasiti. That amercement, the 
measure of which is a thousand Panas with eighty more, is called 
Uttama-sahasa. 

“ Half of that is Madhyama’”’ viz., half of one thsusand eighty 
Panas, or, five hundred and forty Panas is the amercement for middle 
sâhasa, and so this amercement is called Madhyama-sahasa. 

“ Half of that is the lowest” viz., half of 540 Panas or 270 
Panas is the amercement for lowest Sahasa. Hence this amercement 
is called Adhama-saéhasa. “Is declared ” by Manu and others. 

But says Manu (VIII. 138) :— 


“ Two hundred and fifty Panas are declared (to be) the first (lowest amerce- 
ment, five (hundred) are considered as the mean (or middJemost), but one thousand 
as the highest.” 


This applies to that contingency where an offence is committed 
unintentionally (while 1080 Panas is for a voluntary crime and so on), ~ 
Various kinds of punishments. 
The author now describes the various kinds of punishments. 
YAJNAVALKYA. 

CCCLXVII.—Gentle admonition, afterwards the 
reproof, then fine and after that corporal punishment 
should be employed separately or conjointly, according 
to the nature of the crime.—-367. 
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MITAKSARA. 
“Gentle admonition,’ by saying and blaming one with the 
words “Shame to thee, shame to thee.” ‘Harsh reproof ” consisting 
of words of imprecation and other words of ignominy. “ Fine” 


consisting in taking away of money. “Death” all sorts of corporal 
punishments beginning with imprisonment up to taking away of 
life. 

These four sorts of punishments taken “separately ” one ata 
time, or, “conjointly” two, three, or four at a time, should be ad- 
ministered according to the nature of the crime. 

In the above order the four kinds of punishments could be 
given if the first one is not found successful or is not adequate, then 


the second and so on. As says MANU (VIII. 129) :— 
“ Let him punish first by (gentle) admonition, afterwards by (harsh) reproof, 
thirdly by a fine, after that by a corporal chastisement,” 


The regulation of punishment. 
The author now mentions the circumstances that should be 
considered in regulating the amount of punishment. 


i YAINAVALKYA, 


CCCLXVIII.—Ascertaining the crime, the place 
and the time as well as also the ability, the age, the act 
and the means (of the criminal, let the king) cause 
punishment to fall on those who deserve it.—368. 

MITAKSARA. 


Having ascertained the crime, the infliction of punishment 
should be according to its nature, having regard to the place, time, 


age, act and wealth of the criminal. According to all these consider- 


ations, let him cause punishment to fall on the persons who are 
punishable, viz., those who deserve punishment. 

(The following should also be taken into consideration) whether 
the offence is intentional or unintentional, whether it is the first 
offence or repetition of it and so on. 

Though all this has been laid down in connection with the 

duties of a king, and although the whole of this is described as 


Ee of a king, yet they apply to men of other castes also who hold 


positions as administrators of provinces and districts &c. All these 
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rules apply to them also. Thus (Manu VIL 1) — the chapter 


on kings’s duties by these words :— 
“J will declare the duties of kings, (and) show how a king pona condu 
himself, how he was created, and how (he can obtain) highest success,’ 


In this stanza the word Nripa (the protector of met) is sepa- 
rately taken showing that the king has the duty to protect men, and © 
his taking of taxes is in consideration of giving this protection, and 
giving of protection depends upon administering of punishment 
upon the criminals and transgressors of law. 

Thus ends the first Book on the Conduct of the Good, in the 
easy concise (Riju Mitâkşarâ) commentary (Vivriti) on the Sacred 
Law of Yâjnavalkya, the work of Bhattaraka Vijnanedvara, a 
Sanny4sin of the order of Paramahamsa, the son of Sri Padmanabha 
Bhattopidhyaya. 

Verse. 

This commentary (Vivriti) on the sacred law (Dharmasastra) 
is the work of myself, Vijfidnedvara Yogi, the disciple of Uttamah 
the Highest, (viz., Visvar@pa). 

In this Book are the following chapters :— 

1. The Introductory. 2. The Brahmachari. 3, The Marriage 
4. The Discrimination of Castes. 5. The Duties of the Householder, 
6. The Snataka. 7. The Clean and Unclean Food. 8. The Purifiea 
tion of Things. 9. The Rules about Gifts. 10. The Sraddha. 
11. The Worship of Ganapati. 12. The Propitiation of Planets 
13. The Duties of Kings. 

Thus there are thirteen topics. 


Verse. 

The commentary on Dharmasastra of Yâjñavalkya Muni we 
never composed by any sage before in sucha concise language f 
of deep meaning, the recitation of which is like drops of nect 
falling into the ears. 


Tue Enp. 
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